T T FUEAT ACTTT AT AFTH
¢2 L.B.S. National Academy of Administration

e ng

§ ™
MUSSOORIE :
3 geasIg :
g LIBRARY &
e st [ O/ ST & i
g Ac:‘e;sion No. m o :i
Clas o 2944
oot Ao Bl %’
gummmmmmmmmmmmmmﬁ Gli\ﬂ294 4
Bl
T
101518

LBSNAA






Bombay Branch Royal Asiatic Society Monograph No. .

SOME JAINA CANONICAL SUTRAS

By
BIMALA CHURN LAW,

M.A., B.L., Pa.D., D.LrTT.

Hon. D.Litt. (Allahabad University): Hon. Member, Royal Asiatic Socicty of
CGreat Britain; Fellow, Bombay Branch Royal Asiatic Society; Fellow, Royval
Asiatic Socicty of Bengal: President, Royal Asiatic Society of DBengal for
1947; Emeritus President, Caleutta Geographical Society; Hony. Corres-
pondent. to the Archacological Survey of India: Fellow of the Calentta
University 5 Advocate, High Court, Caleutta; Author, Tribes in Ancient
India, A History of Pali Literature, Indin as deseribed in early tcxts of
DBuddhisne and  Jainion, Asvaghosa, Buddhaghosa, On  the Chronicles of
Ceylon, Concepts of Buddhism, Mahavira: His Life und Tcaclings, Sracasti
in Indian Literature, Rajagriha in Ancient Litcrature, Goography of Eorly
Buddhism, Geographical FEssuys, cte.; Tditor, Indian Culture. Buddhistic
Studies, D. K. Bhandarkar Volume, clc.

WITH AN INTRODUCTION
By
Dr. E. J. THOMAS, M.A., D.LITT.

PUBLISHED BY THE BOMBAY BRANCH ROYAL ASIATIC SOCIETY,
TOWN HALL, BOMBAY

1049



To

Tur REVERED MEMORY
OF MY
ESsTEEMED FRIEND AND WELL-WISHER

Dr. B. M. Barva



AUTHOR’S NOTE

When I began my study of Jain texts I felt the urgent
need of (onsultmg some of the important Buddhist texts and
commentaries to clear up some intricate points. In this
monograph T have tried to present a critical account of the
principal Jain canonical texts in the light of my comparative
study of both Buddhist and Jain texts. As regards the
contents of the Jain canonical suatras, they are tr(uh’mma]lv
known as the pravacanas of the Jinas, particularly those of
Mahivira, preciscly as the main contents of the Pali Nikdyas
are known as the sayings of the Buddhas, particularly those
of Gautama. Their chief interest, therefore, lies in the clear
presentation of various topics relating to the lives of the
Jinas and their teachings.  An attempt has been made here
to acquaint the reader with the fundamentals of early Jainism
as outlined in the Jain canon as well as some other interesting
and relevant information.

In the first chapter I have given a general account of the
Jain canon, and in the following chapters a detailed treatment
of some of the important Jain sitras has been made.  Such a
study is a long-felt want, and I belicve that the present
publication will remove it to a certain extent.

I am grateful to Dr. E. J. Thomas of Cambridge for his
erudite Introduction, and I am also thankful to Mr. B. S.
Nahar, B.A., for helping me with some Jain books whenever
asked for. T am very much obliged to the authorities of the
Bombay Branch of the Royal Asiatic Society for including
this monograph into their series.

43 Kailas Bose Street,
Calcutta 6. B. C. Law.
1st January, 1949.



INTRODUCTION

The present work by Dr. B. C. Law is to be welcomed
from two points of view. It gives a clear analysis of the
principal canonical texts of the Jains, but it is also a contribu-
tion to the much wider question of the growth and ramifica-
tions of Tndian philosophical and religious conceptions. To
give an impartial and balanced description of these is
impossible without duly considering the separate directions in
which the many thinkers of India have sought a solution of
their problems, and the share which Jainism has contributed
has not yet been weighed or even fully examined.

At the present time the first thing required is to know
what the records actually say. In this respect Western
scholarship has always been hampered. The difficulty in
ascertaining the authoritative records has often led to rash
and mistaken conclusions. Some good work on particular
siatras has been done by German, French, and Dutch scholars,
but even the ablest of these investigators, Albrecht Weber,
thought that the Jains were one of the schismatic sects which
branched off from Buddhism.

Another reason for such misapprehension is the fact that
Jainism is a purely Indian form of cultural growth, and
Westerners failed to find in it any philosophical ideas which
they could link on to their own problems. Dr. Law’'s work
now allows us to approach the subject as a whole and from an
Indian standpoint.  He gives a picture of the material, but
it is still material that needs much study and analysis, for it
brings into prominence many of the problems that still have
to be examined before their place in the history of Indian
thought can be fairly judged.  From this point of view the
calmness and impartiality of Dr. Law’s method will be a
great aid to the clearness of treatment required in order to
reach assured conclusions.

The first problem that meets us is that of chronology.
Where in the history of India is to be placed the activity of
the Jains as we know it from the texts 2 The mere settlement
of the points involved will be an aid in solving other parallel
questions of Indian chronology.

This leads us straight to the question of Buddhism.
Both systems arose in the same part of India; both show that
each of them stood in some sort of opposition to the other; and
they have in common a number of technical terms. The
question of a common terminology, which Dr. Law points
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out, is extremely important, thouygh it has beon. largely
ignored by Buddhistic students. Yet if we have reason to
believe that certain terms such as dsave Qnd tatl{agata (taha-
gaya) were used in a technical sense before being §1§1(>})tt‘(i
by the Buddhists, we must appro:l(-}} thpm in a quite fl‘li’ﬁ*rm!t
way than by merely analysing their literal sense, I'here s
the further possibility that the borrowing was not always on
one side, and that some light may be thrown on Jainism by
the parallel study of Buddhist texts. ’

One important feature brought out by Dr. Law is the fact
that in the Jain texts we find many more references to related
philoxophical systems and to secular literary works thfm can
be found anywhere in the Buddhist canon.  Jainism in fact
on the litom‘i'y side shows a much greater development than
what is to be seen in the Buddhist texts, This aspect takes
us further than the stage which Dr. Law has undertaken to
examine in the present work, yet it is worth recalling here,
for it shows that this stage was not a mere transient pheno-
menon, but that it underwent a fruitful development, as has
been well described by Biihler:

‘The Jains did not stop at merely expounding their
own doctrines in Sanskrit works. They also devoted
themse'ves to the secular sciences of the Brahmans.
Their achievements in grammar, astronomy, as well as
in some branches of secular literature, have been so
important that they have received notice even from their
opponents, and some of their works are still of importance
for European science. In southern India, where they
were active among  the Dravidians, they have also
aided in the development of these languages. The
literary language of the Kanarese, of Tamil, and of
Telugu, rests on the basis laid by the Jaina monks.
This activity led them indeed far from their proper
aims, but it has created for them a not unimportant
position in the history of Indian literature and culture.’?

_ These words suggest what a rich harvest still awaits the
historian and archaeologist, but for its proper  compre-
hension we must begin. as Dr. Law here invites us, with the
foundations.

E. J. THOMAS.

1 One of the results of thiy wider study will he found in the interesting work of
Dr. Jagadish Chandra Jain, Life in Ancient India as depicted in the Jain Canons
(Bombay, 1947).
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C'HAPTER [
JAINA CANON

The Jain literary records developed through centuries
and by stages. Tt is difficult to say that the Jain canon
belongs to one particular period as the works helonging to it
are of different ages and origins.  The sacred books of the
Jains underwent considerable changes with the result that
some works or portions of works were added to the canon
from time to time. The words of Mahavira, the celebrated
founder of Jainism, were handed down by an oral tradition
which took a complete literary form through ten centuries
from his demise.  Up to a certain date this tradition was
known in the form of the fourteen pireas, which themselves
presuppose the existence of an ecarlier ten that had embodied
the religious tradition of Pardva and formed a common
basis of the Jaina and Ajivika canon.  That the pareas were
gradually lost may he accounted for by the rise of the sacred
books of the Jain canon—the siddhanta or agama by way of
compilation from time to time. The process of compilation
passed through several stages when it was stopped on account
of the preparation of a final redaction of the canon at the
council of Valabhi under the presidency of Arya Devarddhi-
gani in 454 or 467 A.D.?

The occasional references to the texts representing the
various divisions of the said canon seem to suggest a stratitica-
tion of the angas, upangas and the rest and a chronology of
their gradual development.

There was a stage when the twelve angas were known and
acknowledged as the only authoritative Jain sacred hooks.
According to the tradition of the Jain Church the twelfth
anga called the Drstivada ? has been lost.  But even the loss
of this aiga may be accounted for by the compilation of
other books on its basis. Practically speaking nothing has
been lost.  The Satrakrtanga (I1, 1.27) expressly refers to
the twelve angas as forming the canon of the Jainas, ‘which
has been taught, produced, and declared by the Sramanas,
Nirgranthas, namely the Acaranga (all down to) the Drstivada’.

' Jaina Sitras, SBE, Pt. I, Intro., p. xxxvii. )
? This text deals chiefly with the dristis or difthis which are nothing but
the philosophical views of the Jainas and other schools as the title suggests.
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There are the sacred texts which were vencrated as maitthana
(mdtrsthana, matrices)? precisely as the Buddhists held the
five Nikdyas as mdatukd or matrices of their canon.?  Jacobi
wrongly equates maifthana with maydasthana.® The twelve
angas were no doubt the matrices or fundamental bases of the
Jain Siddhanta. Jacobi holds that the first book of the
Acaranga and that of the Satrakrtange may be reckoned among
the most ancient parts of the Siddhanta. He further holds
that the Vaitaliya metre used in the Pali Dhammapada
represents an older stage in the development of the Vaitaliya
than that in the Satrakrtanga.t  Regarding the angas it may
be shown that Ardha-Magadhi which is the literary idiom
developed in them is younger than Pali of the Buddhist
canon preserved in Ceylon.  Instances of parallelism between
Jainism and Buddhism may be cited as well as of the influence
of the latter on the former. Such epithets of Mahavira as
Buddha, Tathdagata, Sugata, and Sambuddha are borrowed.
Jina, Arhat, Tirthankara, Vira, Mahavira, Vaisalika, Nir-
grantha, the great Brahmana, the great Sramana and the
like are the Jain specials among the titles of Vardhamana.
Silanka and other Jain commentators have tried to clear
up allusions in the ancient Jain texts to the prevailing views,
beliefs, and practices by means of systems and doctrines of
the Sankhya, the Vedanta or the Buddhist Stuyavada philo-
sophy. Similar allusions to these very views, beliefs and
practices in the Pali canonical texts suggest no doubt a much
earlier stage of Indian religious thought which was im-
perfectly understood by the Jain scholiasts. The safer
means of distinguishing between earlier and later matter in
the Jaina azgas consists in the side-lights that may be gathered
from the Pali Nikayas but not from the speculations made
by the Jain scholiasts who flourished long after Mahivira or
his immediate disciples. The Jaina angas are the main set
of texts upon which we can safely rely but the Pali Nikayas
are no doubt of great help in corroborating the Jain evidence.
The books of the Jain canon clearly show that the terminology
and exposition of Jaina thought had developed by stages.
The older parts of the canon contain many archaic
forms. The older prose works generally abound in endless
repetitions but some contain systematic expositions,  Ori-
ginally there were two kinds of Jain sacred books: the

i 1 Satrakrtarga, 1, 9.24. Matrsthina is also cxplained as Karmopadana-
sthana.

2 Of. Indian Culture, Vol. 1, pp. 1074., for the meaning of matuka.

3 Jaina Sutras, I1, p. 304, f.n. 3.

¢ Ibid., 1, Intro., p. xli.

1B



JAINA CANON 3

fourteen pirvas and the eleven arigas. The fourteen pirvas
were reckoned to make up a twelfth angae called the Drsti-
vada. The knowledge of the fourteen piirvas remained up
to Sthiillabhadra, the eighth patriarch after Mahavira. TFor
some time only ten pareas were known and then the remaining
pitrvas were gradually lost.  This is the Svetambara tradition
regarding the parvas. 'The fact is that the parvas existed
prior to the composition of the angas.

The importance of the early Jain literary records fur-
nishing materials for an all round history of India from the
sixth century B.('. to the beginning of the Christian cra has
already been carefully discussed.  The chronological position
of Jainism has now been made sufficiently clear. The
difficulty arose from the fact that the Jaina canon belonging
to the Svetambara sect was finally closed as late as the sixth
century AD. The earlier literary traditions in the shape
and form of the fourteen parvas were gradually lost beyond
recovery. How far and in what forms the Jain canonical
texts which are now available preserve in them the contents
of the pitrvas is still a big problem.  The Jain tradition would
have us believe that the fourteen parcas were condensed
in the twelfth arige known as the Drstivade which is unfor-
tunately lost.  We have still a very imperfect knowledge of
the canonical texts of the Digambaras.  The important text
called Sutkhandagama of Puspadanta and Bhatabali has
been recovered from the Kanarese country in south India.
Dr. Hiralal Jain thinks that in it we have not only an im-
portant canonical book of the Digambaras but also a later
representation  of  the subject-matter of the Drstivada.
Another very ancient and exhaustive work on Jain cosmology
called the Tiloye Pannattt has been published under the
auspices of the Jivardja Jina Granthamala. The later Jain
tradition preserves the name of the Ajivika canon consisting
of eight mahanimitas and two mdargas which are partially
at least based upon the piarvas coming down from the time of
Parsva, the illustrious predecessor of Mahdvira. The
texts now included in the Svetambara Jain canon contain
cvidence of literary, religious and philosophic development
of more than ten centuries. It would not have been possible
to form any idea of this chronology of thought but for many
interesting instances of parallelism between the Buddhist
and Jain canon. As rightly pointed out by Jacobi, Jainism
in its earlier phasec was a presupposition of Buddhism in
spite of many parallel passages occurring in the two tradi-
tions. A good comparative study of the contents of early
Jain and Buddhist texts as has been done to some extent in



A SOME JAINA CANONICAL SOTRAS
this treatise will surcly be very useful although we have now
broad outlines of literary history of Jainism and Buddhism.

The sacred texts of the .l:unfls k__nuwn as (,‘h(' (1_(]{!7)/(1'(\',
which are collectively called the siddhantas, are forty-five in
number. They may be divided as follows: .

(I) Twelve  Aigas.—(a) Ayaramga sutta (Acaranga
siitra), (b) Sayagadamga (Satrakrtanga), (¢)
Thanamga (Sthananga). = (d) Samavayamga,
(¢) Bhagavativiyvihapanpatti (Vyakhya-
prajiiapti),  (f) Nayadhammakahdo (Jhata-
dharmakatha), (g) Uvasagadasio (Upasaka-
daga), (#) Amtagadadasio  (Antakrddasa).
(7) Anuttarovavaiyadasio (Anuttara-upapitika-
dasa), (j) Panhavagaranaim  (Prasnavyi-
karanani), (k) Vivagasiuyam (Vipaka-stitram),
and (I) Ditthivaya (Drstivada).

(IT) Twelve  Upangas.—(«) Ovavaiya (Aupapitika),
(b) Rayapascnaijja or Rayapascnaiya (Raja-
pragniya), (¢) Jivajivabhigama, (d) Pannavana
(Prajnapana), (¢) Starapanpnatti or Siriyapan-
natti, (f) Jambuddivapannatti (Jambudvipa-
prajiiapti), (g9) Camdapanpnatti  (Candra-
prajiapti), (k) Nirayavali, (/) Kappavadamsiao
(Kalpavatamsika), (j) Pupphiao (Puspika), (k)
Puppha culiao (Puspactlikd), and (I) Vanhidasao
(Vrsnidasa).

(ITT) Ten  Prakirnakas  (Paippas).—(«) Caiisarana
(catuhdarana), (b) Aurapaccakkhana (Atura-
pratyakhyana), (¢) Bhattaparinna (Bhakta-
pratijiid), (d) Samthara, (¢) Tamdulaveyiliya,
(f) Camdavijjhaya, (¢) Devimdatthaa, (&)
Ganivijja, (¢) Mahapaccakkhana, and ()
Viratthaa.

(IV) Siz Ceya suttus (Ceda sitras).—(a) Nisiha, (b)
Mahanisiha, (¢) Vavahara, (d) Ayaradasao, (e)
Kappa (Brhatkalpa), and (f) Pamcakappa.

(V) The two solitary texts.—Nandisutta and Anuoga-
dara. These two s@tras have no common name.

(VI) Four  Malasultas.—(a)  Uttarajjhayana,  (b)
Avassaya, (¢) Dasaveyaliya, and (d) Pimda-
nijjutti.

Of the twelve asigas, Jain philosophy has been dealt with
in the Ayaramga sutta and Paphdavdagarandim. Doctrinal and
other matters have been discussed in the Sayagadamga.
Mahanimittas, monism, pluralism (unikkevada—Thanamga,
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IV, 4), cternalism, materialism, cte., form the subject-matter
of the Thanamga. The V'lyalz(lpan'nall@ not only throws light
on the life of Mahavira but also discusses other topics,  Per-
sons belonging to any school of Jain thought will find the
Nayadhammakahd very uscful. A picture of ancient social
life has been given by the Uvasagadasido.  The Amtagadadasa
gives an account of persons who became siddhas after death
and the Awutlarovardiyadasa, of the lives of persons who
became gods after their death in the Anuttaravimana.  Names
of some tribes and planets are found in the Paphavagarana.
That the good and bad deeds done in previous births have
their respective influences, has been dealt with in the Vivdga-
suya.  Some narratives too are found in the same azga.

The twelve upangas too deal with various subjects from
philosophy to astronomy, geography to biography. The
Cvaecdiye gives an account of various attainments and
penances of the Jaina saints. A fine literary picce by itself,
the Rayapasenaiya deals with the intricate problem of the
identity of soul and body throngh the dialogue between
Paési and Kesi. The very essence of Jainism can be found in
the Jieajivabhigama.  The Jain philosophy has been dealt
with in the Pawnarand.  Astronomy from Jain standpoint
has been well treated in the Sariya-pappatti and Camda-
pannatti. The Saryaprajiapti (Sariyapannatti) is the most
important astronomical hook of the Jainas. It is written in
Jain Prikrit and divided into twenty sections.  The arrange-
ment of the matter is not systematical. There is a com-
mentary on  the text by Malayagiri. The  astronomie-
chronological period on which the system of this text is based,
is the well-known quinquennial (*_y('lo with which we have
long heen acquainted from the Jyoltise Vedanga. The same
cycle is also described in the Garga-Sandhita.  As regards the
revolutions of the sun and the moon according to the Sarya-
prajrapti it differs from the statements made by Garga
and in the Vedanga only in one important point.  According
to it the cyele begins with the summer solstice at the moment
when the moon is full in the beginning of Abhiyjit dn(l the sun
consequently stands in Pusya.  As regards the sun’s motion
in circles of different diameter the text treats of the increase
and decrease of the length of the day. It also contains a
long exposition of the dimensions of the circles. It adds an
interesting account of the sideway-motion of the sun. It
also records an account of the motion of the moon, ctc.
Dr. G. Thibaut has written an interesting article on it in the
J.A4.8.8B. (Vol. xlix, pp. 107-127; 181-206). The Jambud-
divapannatti is an interesting treatise on geography. It
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should be studied along with the Jaina Vividkatirthakalpa
which is not included in the canon. The lives of Kala, ten
sons of Seniya and others have been narrated in the Nirayavali.
Of the Prakirpakas the Caidisarapa consists of 63 verses in
Prakrit dealing with the six essential daily duties and four
refuges. Its authorship is ascribed to Virabhadra. The
Gamivijja is a work on astrology. Of the six Ceya suttas, the
Nistha serves as a guide to the Jain monks and nuns as it
contains rules governing their life.  The relationship between
the preceptor and his disciples has been discussed among
other things in the Mahanisiha. The Vavahdra discusses
what the Jain saints should avoid and what they should
undertake. The qualities of an acarye and an updadhydya are
also noted in it. Of the Malasuttas the Piyndanijjutti deals
with the pious life and subjects of discipline. Bhadrabahu
was its author. Besides these a detailed treatment of some
important texts of the Jain canon has been made in the

following pages.



CHAPTER T1
ACARANGA SUTRA (AYARAMGA SUTTA)

The Acaranga is the first Jaina aige. Tt contains im-
portant rules for the Jain monks and nuns.  An attempt has
been made here to compare these rules with those of the
Hindus and Buddhists noticing their main points of agree-
ment and difference. This text is a mixture of prose and
verse which we so frequently meet with in Buddhist literature.
The sermons contained in it consist mainly of exhortations
and warnings. Both in this Satre and in the Satrakrianga
we find some verses which in form and contents can be well
included in the Pali Suttawipate or Dhammapada.  These
belong to the ancient Indian Samana literature.  This book
has been edited for the PTS, London (1882), and translated
into English by Jacobi in SBE, vol. xxii. It has also
been edited by Schubring, Leipzig, 1910, and_translated
into German by him in Worte Mahaviras. The Agamodaya
Samiti of Bombay has published an edition with commentary.

The rules of conduct as laid down in the Aedaranga Satra
contain also the rules of decorum and etiquette. No penal
laws are added to them. The Jain rules are classified in the
Sutra under such general heads as begging, walking, modes
of speech, entry into other’s possessions, postures, plm ¢ of
study, and attending to the calls of nature.  Here begging
includes the begging of food and drink, begging for a bowl,
the begging of clothes, and begging for a residence or a ('ouch.
Under these sub-heads are to be found the rules governing the
modes of cating and drinking, dressing and lying down.
Walking includes travelling, crossing, swimming and other
forms of movement. The postures are those which are in-
volved in religious exercises.

The reasons or arguments behind these rules are based
on such general principles as the avoidance of situations in
which the monk or nun may be guilty of hurting or killing
all forms of life, or of inconveniencing others, or of wounding
social, moral or religious scruples of others, the avoidance
of situations in which the monk or nun may run the risk of
endangering his or her own position, or of receiving bodily
injuries, or of feeling discomfort, or of being found guilty of
theft or trespass, or of moral degradatlon, or of mental per-
turbation, and the avoidance of all situations in which the
monk or nun may be found acting under the slighest influence
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of greed, ill-will, evil intention, d.iscontent, delusion, in-
consideration, haughtiness, and the like,

According to Mahavira the two -(‘mlcopts of parissuva
and dsara meaning spring of sin and influx of sin and their
opposites go together;!? while ew('()rdmg. to the Buddha
parissaya (Skt. pm‘iérayu)_ stands for the internal spring of
impiety and demerit.  (( 'f: Anguttara, ITI, p. 388; Sutta-
nipdte, verses 42 and 45: Niddesa, L. p. 12, ete.)

A monk or a nun on a begging-tour should not accept
flattencd grains (fusodagam), grains containing much chaff
(javodagam). He or she should not accept fossil salt or sea
salt which is impure and unacceptable.  He or she should
not accept food which is prepared over the fire, for such food
is impure and unacceptable. He or she should not accept
food which has been placed on a post, or on a roof or on a
platform or some such elevated place. He or she should not
accept food which is kept in an earthenware. He or she
should not aceept food placed on the earth body, wind body
or fire body, for such food is impure and unacceptable.  He
or she should not accept food which is placed on vegetable or
animal matter.2  He or she should not accept such water as
has been taken from the bare ground. Its taste or nature
has not been altered and it has not been strained.* He or
she should not accept juice of mangoes, pomegranates, cocoa-
nuts, tamarinds, ete.  He or she should not accept raw things
such as mustard seeds. He or she should not accept raw
powdered fruits, unripe wild rice, honey, liquor, cte.  He or
she should not accept some raw plants, vegetables, raw
substances, ete. He or she should not accept any part of the
sugarcane as it is impure and unacceptable, meat or fish
containing many bones.t He or she may accept food which
is offered on a plate or in a copper cup if the moisture on the
hands of the giver is dried up. A monk or a nun should not
use for religious postures a lodging place used by the house-
holder, in which there are workmen, children, cattle, food
and drink.

A mendicant should not stay in halting places, garden-
houses, family houses, monasteries which are much frequented
by fellow ascetics. It is difficult to obtain pure and acceptable
alms. A monk or a nun should not use for religious postures
a lodging where the householder and his wife go about naked
or hide themselves, or talk about sexual pleasures. He or

1 Acaranga, p. 18: ye dsava te parissavd, ye parissava le Gsavd, yc andsavi
le aparwissuvd, ye aparissava te andsavd. Cf. Asoka'’s Rock Edict X—eshe tu

parisrave yam apufiam.
2 dcaranga Satra, 11, 1.17. 3 Ibid., 11, 1. 7. 4 Ibid., 11, 1. 4. 1.
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she should not use for religious postures a lodging which is a
much frequented playground. He or she should not accept
a couch if it is free from eggs and living beings, but is heavy.

A monk shall not beg pointing with a finger at the
houscholder or moving him with a finger, threatening or
scratching him with a finger, praising or cursing him.!

He or she should speak with precision, employing lan-
guage in moderation and restraint which is grammatically
correct and understanding its true import.2

When a monk or a nun knows that in a village or a town
there is no large place for religious practices or for study,
he or she should not remain there during the cold season.
He or she may circumspectly wander from village to village.
He or she on the pilgrimage where road lies through a forest
should not choose this road. A monk or a nun on a pil-
grimage, if there is some water-course on the way which must
be erossed in a boat, should not ascend such a boat which
plies up or down or across the river. A monk or a nun in
entering a boat should not choose the stern or the prow or the
middle of the boat. If a monk or a nun sees that water
enters through a leak in the boat which becomes dirty all
over, he or she should not approach the boatman and inform
him of it. A monk or a nun swimming in the water should
not. touch another person’s foot, hand or body with his or
her own hand.  He or she, swimming in the water, should
not dive up and down, lest water should enter into his or her
cyes, cars, nose or mouth.  If a monk or a nun swimning
in the water is overcome by weakness, he or she should throw
off his or her clothes, either all or a part of them. A monk
or a nun should not wipe or rub or brush or dry, or warm or
heat his or her body. If a monk or a nun on a pilgrimage
comes across a sheet of shallow water, he or she should first
wipe his or her body from head to feet. He or she should
wade through the shallow water on a straight line. A monk
or a nun wading through shallow water should not plunge in
deeper water for the sake of pleasures.  If a monk or a nun
perceives in his or her way waggons, cars, a friendly or hostile

1 /I(‘ﬁrﬁﬁga Siatra, 1T, 1.6. 3

2 Ibid., 11, 4.1:

Se bhikkhit va@ vaiydydardim soced nisamma TMAONR awiyardim  andyari-
yapuvedim jancjja: je koha va vdayam vivpgamti je mdanpa vd, je mdayde vd, jo
lobha va vayam viumjamti, jinato vi pharusam vadamti, ajanato va pharusam

vedamti, savvam ctam sivajjam vajjejja; vivegam dyde dhuram cc'dam jancjja
adhuvam va.
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he or she should not walk on straight. A monk or anun,
age together with the master
h the hand of the master or
While sleeping a monk shall
at such a distance from that of
ot touch his neighbour’s hand

army, .
wandering from village to vill
or a teacher, should not touc
teacher with his or her own.
take care that his bed is kept
the next person that he does n
or leg or body with his own.? A monk or a nun should not
use speech whether truth or untruth or truth mixed with
untruth, if it be sinful, blamable, rough, coarse, and hard.
A monk or a nun seeing any kind of discase should not talk
thus: ‘He has got boils or leprosy. His hand is cut, or his
foot, nose, ear or lip is cut.’? A monk or a nun seecing a
man or a cow should not speak about them thus: *His body
is well grown, well compacted, his flesh and blood are abun-
dant.” A monk or a nun wanting to get clothes may beg for
cloth made of wool, silk, hemp, palm leaves, cotton, ete.  He
or she should not resolve to go farther than half a yojana to
get clothes. He or she should not accept clothes which a
layman has bought, washed, dyed, rubbed, cleaned or per-
fumed. A monk or a nun should not accept clothes made of
fur, fine ones, beautiful ones, etc. He or she should not
accept plaits of fur or other materials. He or she may ask
for clothes which he or she has well inspected from a house-
holder or his wife. He or she should not accept clothes
which are full of eggs or living beings, for they are impure.
He or she may accept clothes which are strong, lasting and
are fit for a mendicant. He or she should not wash his or her
clothes because they are not new.

If a single mendicant borrows for a short time a robe
from another mendicant, the owner of it should not take
such a robe for himself nor should he give it to somebody
else. A monk or a nun should not make coloured clothes
colourless or colour colourless clothes. If a monk sces thieves
in his way, he should not leave the robe out of fear or to save
his clothes. A monk or a nun should not accept a bowl
bought by a layman. He or she should not accept expensive
bowls or bowls containing precious materials. He or she

1 dcaranga Sitra, Ed. Jacobi, I1, 2. 3. 26:

Se bhikkhii va bahuphdsue sejjasamtharac sayamanc no annamannassa hatthe.
nam hattham pdaenam payam kaenam kayam dsicjjd, andsayamane tao sampjayam
eva bahuphasue sejjasamthirae saejja.

2 Ibid., 11, 4.2. 1:

Se bhikkh@ va jahd v'egaiydim ravaim pasejja, tahd vi taim no cvam vadejjd,
tam _mh(i.: gamdi gamdi 7 vad, kutthi ti va jova mahumehini ti va hatthacchinne
hatthacchmng ti va; evam pada nakka kanna witha; je yav'anne tahappagard
eyappagdrahim bhasdhim buiya buiyd kuppamti manavd, te yave tahappagird
eyappagdrahim bhasahim abhikamkha no bhasejja.
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may accept a bowl from a householder or his wife after having
it thoroughly inspected. He or she may heg for a bowl
used by a former owner or by many people. A monk or a
nun entering into the abode of a houscholder for the sake of
alms should circumspectly leave it after examining his or her
alms-bowl and removing living beings from it, if there be any.
He or she should not wipe or rub a wet or moist alms-bowl.
He or she might go to a sugarcane plantation or to a garlic-
ficld. He or she may beg for a dwelling place, paved with
clay or wood. He or she should not ease nature on an unfit
ground, on a pillar or bench or scaffold or loft or tower or
roof.  He or she should not case nature on the bare ground
or on wet ground or on dusty ground or on a rock or clay
containing life or a timber inhabited by worms.  He or she
should not ease nature in a place where the houscholders or
their sons have sown or will sow rice, beans, or sesamum
(salint ©d vihini va muggani va masanl cd tilapi va....).
He or she should not case nature in a place where there are
heaps of refuse, mud, ete.  He or she should not case nature
in fire places or in a place where suicide is committed, or in
gardens, parks, woods, temples or wells. He or she should
not case nature in cross roads or in town gates or pathways
or in the place where charcoal is produced or the dead are
burnt. He or she should not case nature at sacred places
near rivers, marshes, or ponds. He or she should not case
nature in fresh clay-pits, fresh pasture grounds for cattle or
in a field of vegetables.  He or she should take his or her own
chamber-pot and ease nature in a secluded place where no
people pass or see them and leave the exerements on a heap
of ashes.?

The Buddhist rules of decorum pertaining to dressing,
bodily movements, poses, gestures, postures, laughing,
speaking, etc., are appropriately combined with those relating
to walking, sitting, standing and lying down. A Buddhist
monk is required to be properly clad with a view to appearing
in the eyes of others as a person endowed with moral scruples
and sense of decency. Twenty-four rules of decorum are
provided for the regulation of the Buddhist manner of
eating. They are intended to make the Buddhist monk or
nun considerate and careful, gentle and graceful, moderate
and ungluttonous in eating with due sense of propriety,
proportion and decency. Fifteen rules of decorum applying

1 Sali and viki both mean rice; mugga and mdasa both mean beans and tila
means sesamum. Jacobi is wrong in translating mdsdini vd tilani as pulse or

barley.
2 Jcﬁmﬁga Siitra, 11, 10.
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dnad

to the Buddhist manner of preaching the doctrine are in-
tended evidently not only to keep up the dignity of the
preacher but also to avoid the awkwardness of the situation
and ineffectiveness of the preaching itself. The Buddhist
rules of decorum may be shown to have as their immediate
literary background the rules laid down in the various Grhye
sitfras which too speak of the four main iryapathas as consisting
of standing, sitting, walking and lying down, the rest being
subservient to them. (For a comparative study vwde B. C.
Law, Buddhist Rules of Decorum published in R. K. Mookerjee
Volume (Bhdarata-Kaumud?), 1, pp. 381ff.) The Jain rules
of conduct and decorum, agreeing in their essential features
with the Buddhist rules, are broadbased upon careful con-
siderations and keen observations. A comparative study of
these rules as enforced by different religions of the world is
sure to yield many fruitful results.

The siitra speaks of Ladha (Radha) as a pathless country
with its two divisions: Subbhabhfimi (probably the same as
Sk. Suhma) and Vajjabhtimi which may be taken to correspond
to the modern district of Midnapur. (Jacobi, Jaine Satras,
I, p. 84.) It speaks of the inhabitants of the Radha country
as rude and generally hostile to the ascetics.  The dogs wore
set upon them by the Radha people as soon as the ascetics
appeared near their villages (I, 8. 3-4).  The mischicf-makers
whom the lonely ascetics had to reckon with were the cow-
herds (gopalakd) who made practical jokes on them (fbid.,
18. 3-10; of. Majjhima, 1, 79: Mahasihanadasutlanta).



(‘uaprrer ITT
SUTRAKRTANGA (SU YAGADAMGA)

The Satrakrtanga is the second ange and is probably much
older than the Ultaradhyayana which resembles the Satra-
krtanga with regard to its objects and some of the topics
treated.  The ol)‘]v(‘t of the Salrakrianga is to guard young
monks against. the heretical opinions and to (rm(lv them to
obtain the highest good.! 1t may be treated as the most
valuable guide for young monks. According to Jacobi it
lays some claim to poetical art in the v .m(‘ty of the metres
cmployed and in the artificial character of some verses. It
may therefore be considered as the composition of one
author. Jacobi is right in pointing out that the views of the
agnostices ((Ummm‘udum) are not clearly stated in the Jain
texts and the ¢ explanation of the commentators is vague and
misleading.  But from Buddhist writings we may get a
pretty correct idea of what agnosticism was like.2 "It must
be admitted that the ])hllosophw ideas current at the time
of the Buddha and Mahavira are of the greatest importance
to the historian of that period. In the opinion of Jacobi,
Mahavira has established the syddeada in opposition to the
agnosticism of Safijaya.

The Satrakrianga has three commentaries: (i) Silanka's
Tika which is the oldest commentary extant, (ii) the Dipikd
composed in 1517 A.D., and (iii) & Gujrati gloss known as
Balavabodha. This text has been ])llbllhll(‘(l with various
commentaries in the Agamasamgraha, Vol. 2, Bombay, 1880.
The Agamodaya Samiti has also ].)ubh.shvd this text with
Silanka’s commentary (1917).  This text has been translated
into English by Jacobi in 8.B.E., Vol. 45, and some sclected
sections have been translated into German by Schubring—
‘Worte Mahdaviras’. Dr. P. L. Vaidya’s edition of this text
(Sayagadam, Poona, 1928) deserves mention.

As regards Mahavira, the founder of Jainism, he is
represented as the great teacher who possessed  infinite
knowledge and infinite faith and who put the law in a true
light like a lamp. He saw everything. He had no impurity.
He was virtuous, of a fixed mind, the highest and the wisest

1 Jaina Sitras, (SBE), pt. 11, p. xxxviii.

2 (f. the doctrine of Sanjaya Belatthiputta in the Samuifiaphala sutta of
the Digha Nikdya of the Sultupitaka, and its claboration in the Bralhmajala
sutta (Digha, I).



14 SOME JAINA CANONICAL SOTRAS

in the whole world. He had broken all ties and he was above
danger. He shone forth, endowed with many virtues,
After having taught the highest law, he practised the highest
contemplation (sukladhyana).* After having annihilated all
his karma, he reached the unsurpassable highest perfection.
He was omniscient and the best of those who have taught
nirvana. As chastity is the highest of austerity, so Mahavira
is the highest of men. As nirvdpa is the chief objeet of the
law, so there is no one wiser than Mahavira. He understood
the doctrines of the krivavadins, the akriyavadins, the
vinayavadins 2 and the ajhanavadins.® He mastered all
philosophical systems and practised control as long as he
lived. He abstained from the company of women and from
eating at night. He practised austerity for the removal of
pain. He led a religious life without using cold water for
more than a couple of years.  He realized singleness, guarded
his body, got intuition and was calm. He did not use what
had expressly been prepared for him.  He well saw bondage
coming through action. He did not use another’s robe, nor
did he cat out of another’s vessel.  He could walk attentively
looking on his path. He did not seck sleep for the sake of
pleasure. He sustained fearful and manifold calamities.
Always well controlled he bore the different sorts of feeling.
Always well guarded he bore pains caused by grass, cold,
fire, flies, ete. He travelled in the pathless country of the
Radhas in Vajjabhtmi and Subbbhabhumi; he used there
miscrable beds and seats. He patiently endured the abusive
languages of the peasants, being perfectly enlightened. He
was struck with a stick, his flesh was cut off and his hair was
torn. But he sat there motionless. He was able to abstain
from indulgence of the flesh, realizing that uncleanliness of
the body, anointing of the body, shampooing, and bathing
were considered useless,  He did not drink for half a month
or even for a month. He did not drink even for six months.
Sometimes he ate stale food. He committed no sin, nor did
he induce others to do so. He meditated, being free from
sin and desire and not attached to sounds or colour.*

1 Sukladhyina is not only the highest but also the purest meditation. It
is one of the two good ways of meditation.

2 Cf. Silubbatuparamase in Buddhism—Khuddakapatha, p. 5. Cf. Sutta-
nipata, versc 231; Vinaya, 1, 184; Majjhima, 1, 433; Dhammasangani, 1005;
Anguttara, 111, 377; 1V, 144ff.; Mahaniddesa, 98.

3 Vide Satrakrtanga, 11, 5. The upholders of ajfignavada aro represented
as those thinkers who, pretending to be clever, reason incoherently and do not
get beyond the confusion of their ideas (S#trakr., I, 12. 2). Inofficioncy of
knowledge is_the roal upshot of ajAianavada { Uttaradh., XVIII, 23).

4 Cf. Adcaranga Sutra, I, 8.
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Now let us pass from the teacher to the teachings, ac-
cording to which a wise man should not be angry if repri-
manded.  He should be of a forbearing mood. He should
not associate with mean persons.  He should not do anything
mean (capddliye).' He should meditate by himself after
having learnt his lessons.  He should never deny it if he has
done anything mean.  He should not commit any evil act.
He should not speak unasked for.  He should not tell a lie
when asked.  Tf the self is subdued a person will be happy.
It is better to subdue one’s own self by self-control and penance
than he subdued by others with fetters and corporal punish-
ment.2  He should never do anything (hsagreeable to the
superiors (Buddhdanam, enlightened ones) either in words or
decds, openly or secretly. He should never remain silent
if spoken to by the superior. He should always politely
approach his teacher.

A wise man believes in the existence of the soul. The
Jains do not deny the existence of the soul but the unalterable
character of the soul.?

The road to tinal deliverance depends on four causes
and is characterized by right knowledge and faith.  The road
as taught by the Jinas consists of (1) right knowledge, (2)
faith, (3) conduct, and (4) austeritics. Human beings will
obtain beatitude by following this road. Knowledge is
five-fold: knowledge derived from the sacred books (éruta),
pereeption (abhinibodhika),t supernatural knowledge (avadhi),?
knowledge of the thoughts of others (manahparyaya), and
the highest and unlimited knowledge (kevala).

The knowledge of substances, qualities and all develop-
ments ¢ has been taught by the Jinas.  Substance is the
substratum of qualitics, the qualities are inherent in one
substance but the characteristic of developments is that they
inhere in substances or qualities.  Dharma, adharma, space,

T He should not beliave like o Capdalu. 1t really means places where
people of low caste live. There was a belief in Buddha’s time that the Candalas
used to bring bad luck to those who saw them (Jat., IV, 235). They were so
much hated by the Brahmins that some among them on account of having
tasted the food of a Candila were put out of caste (Jat., 1V, 2335); vide also
B. . Law, Concepts of Buddlisn, pp. THT.

2 Cf. Uttaradhyayana, 1, 16.

3.¢f. Satrakrtanga, 1, 12,215 Majjhima, 1, 483; Satrakrtaniga, 1, 6.27;
1, 10.117.

4 Knowledge which is derived from one’s experience, thought or under-
standing.

5 Cf. Kalpasatra, 15—O0ina abhoemane.

8 Dravya, guna and parydaya. Cf. Satrakrtanga, I, 12. Bom. Ed., 482;
Cf. Uttaradhyayana, XXVIII, 7.
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people who do not well consider the nature of acts. He who
intends to kill a living being, but does not do it by his bodily
act, and he who unknowingly kills one, both arc affected by
that act. There are three ways of committing sins: by one’s
own action, by commission, and by approval of the deed.
One reaches Nirvana by the purity of heart. Some hold
that the soul of a person who 1s pure will become free from
bad karma on reaching beatitude. The world is boundless
and cternal.  In this world living beings suffer individually
for their deeds. A learned or a virtuous man will be punished
for his deed when he is given to actions of deceit.  Men who
are drowned in lust and addicted to pleasures will be deluded
for want of control. One should exert and control onesclf
and follow the commandments proclaimed by the Arhats.
Heroes of faith who do not commit sins, and exert themselves
aright, who subdue anger and fear, will never kill living
beings. A worthy and wise man should be careful in this
world.  He who has entered the road leading to the destruc-
tion of karma, who controls his mind, speech, and body, who
has given up his possessious and relations, should walk about
s.ubdumg his senses. A sage bears pleasant and unpleasant
things. He also bears three kinds of calamities arising from
beasts, men and gods.  He should not fear for his life. A
wise man should not quarrel, should possess right conduct,
and should be guarded in his words and tlmughts. He should
adopt for his welfare the best and the highest law proclaimed
in this world by the Jina. A person should look at beatitude
as the end in view.  Virtuous men regard pleasures as equal
to discases. The unhappy sufler again and again from
delusion, When calamity befalls a man or the end of his
life draws near, he must go. The wise belicve that there is
nothing to prot(*('t him. All living beings owe their present
form of existence to their own karma. The wicked suffering
latent misery err about in the circle of births, subject to
birth, old age and death. Miscry is caused by oneself and
not by others (Sayamkadam nannakadam ca dukkham—
Sutk., 1.12.) One should not kill living beings in the three-

taught makes men conscious of their responsibility for all their acts, mental,
vocal or bodily. This doctrine has also awakened the consciousness that
salvation is not a gift of favour but an attainment within human possibility.
In the teachings of Mahavira kriydedda is sharply distinguished from akriyavada
(doctrine of non-action), @jfidnavida (scepticism) and vinayavdda (formalism),
precisely as in the word of the Buddha. Buddhism has been promulgated as
a form of kriyavada or karmavdda. In order to arrive at a correct understanding
of the doctrinal significance of Akriyavida in Jainism it is necessary not only {o
see how it has been distinguished from akriyavada, ajiidnavada and vinayavada
but also other types of kriyavada.
2
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fo)‘d_ way (by thoughts, words, and acts) being intent o,
spmtual.welfare and abstaining from sins.! '

.A sinner does’ not confess his wrong but rather boastg
of §t: when reprimanded.  The adulterers are severely
punished. A fool who is bound in the fetters of sensuality
will be subject to delusion again and again. ’

The following classes of living beings have been declared
by the Jinas: earth, water, fire, wind, grass, trees, corn and
movable beings, viz. oviparous and viviparous, those gener-
ated from dirt and those generated in fluids. People are
wicked, who kill beings for the sake of their own pleasure.
Reckless men who cut the sprouts down out of regard for
their own pleasure, destroy many living beings. Sprouts
arc beings possessed of natural development. People are
wicked, who destroy seeds for their own pleasure. A wise
man who knows the truth, should know and understand that
all beings desirc happiness. All creatures who have com-
mitted sins will suffer. A miserable man who becomes a
monk in order to get food from others and a flatterer by the
desire of filling his belly will come to grief. Wrong beliefs
and bad conduct are worthless. A servile man should not
desire pleasant sounds and colours but conquer his longing
for all kinds of pleasures.

Sinners, subject to love and hatred and doing wrong,
acquire karma arising from passions and commit many sins.
The careless commit sins by thoughts, words, and acts. A
cruel man does cruel acts and is thereby involved in other
crueltics. Sinful undertakings will in the end bring about
miseries. A pious monk, who is free from bonds and has
done away with all fetters, annihilates his bad karma and
removes the thorn of sin. Following the right conduct he
exerts himself. A wise man can conquer his greed and
enter upon the noble path. When a wise man comes to know
that the apportioned space of his life draws towards its end,
he should in the meantime quickly learn the method of dying
a religious death.2 The virtuous exert themselves with
regard to the distant end, d.e.,, liberation. Onec should
live indifferent to one’s own happiness, calm and without
attachment. The iniquity (wuira) of all men, who cling to
property, goes on increasing. A wise man should be content
with such food and drink as will sustain his life. He knows

1 Satrakrtanga, 1, 2. 3. 21:
Tibidenavi pana mahane, ayadite aniyana samvughe |
Evam siddha anam taso sampai je anagaydvare n

2 Of. Uttaradhyayana, Ch. V.

2B
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all worldly vanities and renounces them and thus brings
about his final liberation.

He should mortify his flesh thinking of his duty and
giving up his sorrows, without regard to worldly interests.
One should try to realize that he is single and alone, thereby
he will obtain liberation which is not anything unreal but
the best thing. A man possessed of carefulness will be a
saviour to others in all circumstances. A pious monk, free
from bonds, should wander about desiring neither honour
nor fame.

The  akri yavadins who do not understand the truth
bring forward various opinions. They, having a perverted
intellect, do not recognize the action of the soul, though it
does exist and act

Those men whom women cannot seduce are directed
towards liberation by their pious acts and they show the way
to others.  One should not yield to temptation; being free
from faults, he has reached the incomparable cessation of
karma.

He is a Brahmana because he has abstained from all
sinful actions, viz. love, hatred, quarrel, calumny, backbiting,
deceit, untruth, ete. He possesses samitis, always exerts
himself, and he is not angry nor proud.

He is a Nirgrantha (Jaina) because he is single, awakened
and well-disciplined.  He knows the absolute dtman, possesses
samitis and equanimity; he knows the true nature of self; he
has renounced the causes of sing he does not desire fame,
respect and hospitality; he knows the law and endeavours
to gain liberation; he lives well-restrained.

The atheists contend that those who maintain that the
soul is something different from the body cannot tell whether
the soul is long or small, globular or circular, triangular or
square, whether black or blue or red or yellow or white,
whether bitter or pungent, whether hard or soft.?

A man cannot experience what another has done, that
is, his karma. Individually a man is born, individually he
dies, individually he falls from the state of existence, and
individually he rises.®? His passions, consciousness, intellect,

v Siatrakr., I, 15. 9 and 12:
[tvinu je na scvamii, aimokha du te jand\
te jand vamdhanummukkd, navakamkhamti jiviyamy
Nivare va na liejja, vinnasoe apavile)
andile sayd damte, samghim patte anelisam i
2 Suatrakr., Il, 1.15.
3 ¢f. the Budd}nsl idea of rises and falls of beings as individuals according
to their deeds.
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perceptions and impressions belong to the individual ex-
clusively.! _ o

Sentient beings practise the following kinds of activity:
sinning for one’s own interest, sinning without a personal
interest, sinning by slaying, through accident, by error or
sight, by lying, by taking what is not frecly given, by a mere
conceit, through pride, through greed, through deceit, through
bad treatment of one’s friends, and actions referring to a
religious life.?

A wise man should neither himself commit violence nor
order others to do so nor consent to the violence done by
somebody else., A clever man should not be defiled by sin.
All beings are fond of life, like pleasure, hate pain, shun
destruction and desire to live.d To all life is dear. The
clever one who adopts the true faith stands in the right place.
The world is greatly troubled by women. He is called a
hero who is not vexed by the hardships caused by control.
The hero does not tolerate discontent and lust; he is not
careless; he is not attached to the objects of the senses. A
sage who adopts the life of wisdom should treat his gross
body roughly. He who has right intuition uses mean and
rough food. A wise man who knows the world and has cast
off the idea of the world should prudently conquer the de-
struction to righteousness. Giving up all gaiety, circumspect,
and restraint, one should lead a religious life. The liberated
one conquers wrath, pride, deceit, and greed. He who
conquers one passion, conquers many and he who conquers
many conquers one. A wise man should avoid love, hatred,
delusion, conception, birth, death, hell, animal existence,
anger, pride, deceit, and greed. For the liberated and
inactive there is no passage from birth to birth. The greatest
temptation in this world is woman. When strongly affected
by the influence of the senses he should mortify himself,
stand upright, wander from village to village, take no food
at all, and withdraw his mind from women. The sclf is the
knower or experiencer and the knower is the self. Some who
cmbrace the law will practise it, being careful about its
outward signs, not giving way to worldliness, but being firm.
Quitting all worldliness, one should bear all disagreeable

1 Satrakyr., 11, 1. 41,

2 Satrakr., 11, 2. 4.

3 Of. Sabbe tasanti dandasse sabbe bhayanti maccuno, altdnam upamam
katva na haneyya na ghataye . . . Sabbesam jwitam piyam (Dhammapada,
Dandavagga, vv, 129-130).

All are afraid of punishment, all foar death, making oncself the type one
should not strike or kill. ... To all life is dear.
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feeling being possessed of the right view (samyakdarsana).!
Those who deserve to be called fools are born again and
again. The learned, wise, and steadfast hero will always be
victorious in right faith. A saint with right intuition, who
cherishes compassion for the world, should preach, spread
and praise the faith, knowing the sacred law (vedavid). He
should proclaim it among those who exert themselves, not
neglecting tranquillity, indifference, patience, liberation,
purity, uprightness, gentleness and freedom from worldly
cares.  One should preach the law of the mendicants to all
kinds of creatures. A man who exerts himself is of a steady
mind without attachment, unmoved by passion, having no
worldly desires, such a man should live the life of an ascetic.
The noble ones having impartially preached the law, those
who are awakened should not wish for pleasure. One who
is free from passions is self-controlled, knowing birth in the
upper and nether regions. One who is free from desire,
cherishes piety.

The first great vow of the Jains is abstinence from
killing living beings.2 A Jain is careful in his walk. He
searches into his mind and speech. He is carcful in laying
down his utensils of begging. He eats and drinks after pr oper
inspection.  The second great vow is avoidance of falsehood.®
A Jain speaks after deliberation. He comprehends and
renounces anger, greed, fear, and mirth. The third great
vow is avoidance of theft.* A Jain begs after deliberation
for a limited space. He consames his food and drink with
the permission of his superior. A Jaina who has taken
possession of some space should always take possession of

U Samyakdardana or right faith consists in an insight into the meaning of
truths as proclaimed and taught, a mental pereeption of the excellence of the
system as propounded. a personal conviction as 1o the greatness and goodness
of the teacher and a ready acceptance of certain articles of faith for one’s
guidanee. It is intended to remove all doubt and scepticism from one’s mind,
and to establish or re-establish faith. Tt is such a form of faith as is likely to
inspire action by opening a new vista of life and its perfection.  Right faith on
the one hand, and inaction, vacillation on the other, are mutually incompatible.
Cf. the Buddhist idea of right view (sammaditthi) which conveys the sense
of faith or belief rather than that of any metaphysical view or theory. It is
precisely in somce such sense that the Jains use the term semmadamsana.
Sammaditthi suggests an article of faith which consists in the aceeptance of the
beliof that there is such a thing as gift, that there is such a thing as sacrifice,
ote. (Cf. Saleyyaka Sutta, Majjhima, 1, pp. 28b6ff.) There cannot be right
faith unless there is a cloar pre-perception of the moral, intellectual or spiritual
situation which is going to arise. Right faith is that form of faith which is
only a stepping stone to knowledge (pafifid). 1t is the faith or conviction
acquired by a Buddhist stroam-attainer who is sure to reach the goal.

2 Cf. the ten precepts of the Buddhists ; panatipdta-veramans.

3 Cf. Musavada-veramani of the Buddhists.

4 Adinnadanda-veramani.
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a limited part of it and for ime
stantly have his grant mmwz:‘dﬁxe% ?lm(', HP should con.
o BTl Teh - He may beg for a limieq
ground for his co-religionists after deliberation Ti N
¥ow 15 avoidanve of sensual pleasures.! A Juin o, ext
not continually discuss topics !'(‘[atil‘l'g to !y:l:,l;;:(,: hm}lim
should not regard and contemplate the lovely forms of w('mu'n(
He should not recall to his mind the pleasures and amuse.
ments he formerly had with women., He should not cat
and drink too much. He should not drink liquor or eat
highly seasoned dishes.t He should not occupy a bed or a
couch belonging to women.  The last great vow is freedom
from possessions.®  If a living being with his ears hears
agreeable or disagreeable sounds, he should not be attached
to them. If he with his eyes sees agrecable or disagrecable
forms, he should not be attached to them. TIf he with his
nose smells agreeable or disagreeable smells, he should not
be attached to them. If he with his tongue tastes agrecable
or disagreeable things, he should not be attached to them.
If he with his organ of feeling feels agreeable touches, he
should not be attached to them.

The Jains join hands with the Buddhists in grouping
Parana Kassapa’s doctrine under a kriyavada (Natrakrtanga,
I, 1. 1-13). Makkhali Gosala is the propounder of the theory
of evolution of individual things by natural transformation.
What Ajita really contemplated was not to identify body
with soul or matter with spirit but to point out that the
particular object of experience must be somehow viewed as
an indivisible whole (Sutrakr., II, 1. 15-17). An important
passage of the Sutrakrtanga (I, 1. 13) clearly states that his
was really a theory of the passivity of soul. The logical
postulate of Kavandin Katyayana’s philosophy is no other
than the Permenedian doctrine of Being. Nothing comes
out of nothing (noya uppajjae asam). What is does not
perish; from nothing comes nothing (sato nacci vindso, asato
nacct sambhavo).

In a passage of the Sutrakrtarga (Jaina Sitras, 11, p. 411)
a Jaina accuses Makkhali Gosila of immoral habits but
Buddha’s account prominently brings out the fact that the
Ajivikas were far from being profligate and immoral. Tt is
interesting to note that the idea of right living (samma
djivo) which the Ajivikas advocated, was taken by the Jainas
and Buddhists mainly from them.

1 Abrahmacariya-veramani. According to some these four vows are the
samo as the four restraints in Jainism. (Cf. Satraky., 11, 7. 17.)

2 Cf. Suramerayamajja-pamadatthand-veramans.

3 Buddhist Jatargparajatapatiggahand veramans,
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The Sutrakrtarnga refers to Rajagrha as a rich, happy and
thriving city (Jaina Sdatras, SBE, II, 419). There lived
a friar well-versed in magic art at Rajagrha. He carried
off every woman he saw. The king being informed of it
was determined to find out the friar and punish him. The
friar was killed by the king who released all the captured
women ; one of them refused to return to her husband being
smitten with love for her seducer. Being advised she was
made to drink the milk mixed up with friar’s bones. This
took the spell off her and cured her of her strange passion
(Jaina Satras, 11, p. 383, fa. 1).

At Nilanda there was a rich and prosperous houscholder
named Lepa who had a beautiful bathing hall. There was
a park called Hastiyama. Once Gautama Buddha lived
at Nilanda. He had a discussion with Udaka, a Jaina and
a follower of Paréva. He failed to accept Gautama’s views
as to the effect of karma (Suatrakr., 11, 7; Jaina Satras, SBL,
I, pp. 419-20).

The Hatthitapasas mentioned in the Satrakrtarga were
those who used to kill every year one elephant for the purpose
of food on the ground that thereby they minimized the
slaughter of life (Jaina Satras, 11, p. 418). The Brahmin
lawgivers prohibited the ecating of some kinds of fish and
flesh. But this sclection does not prohibit the eating of all
kinds of fish and flesh enjoined by the religious feeling of the
recluses.  The Upali sutta of the Majjkinm Nikaya (I, 377)
contains an interesting discussion of this subject. The Jain
housceholder Upali points out that according to his Master
every act of killing is a cause of demerit whether the act be
intentional or not. Buddha demurred to this view of
Mahavira. He thought that a man does not commit any
sin if the act be unintentional. It is impossible, according
to the Buddha, to abstain from killing, for even in moving
about a man is bound to put to death many lives. The
Jainas took exception to the Buddhist view and an interesting
account of it is given in the Sutrakrtanga (Jaina Sutras, 11,
pp. 414-417).

It is interesting to note that the sinners come to the
great impassable hell called Asiirya,! t.e., where the sun does
not shine. Here also they are roasted. The sinners are
hewn with axes like pieces of timber. They are stewed in
iron caldrons filled with their own blood. They are not

1 Satrakrtanga, I, 5. 11:
Asuriyam nama mahabhitavam, amdhatamam duppataram mahamtam |
Nuddham a heyam tiriyam disasu, samdhinum jacca ganikiyaim i
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reduced to ashes. They undergo this kind of punishment
for their misdeeds. In hells sinners suffer in consequence
of the sinful deeds done by them while on earth. The noses,
cars and lips of sinners are cut off with razors, and their
tongues are pulled out with sharp pikes. Thy are thrown
into large caldrons and boiled.  They are compelled to drink
molten lead and copper when they are thirsty.!  There is a
terrible towering mountain called the Vaitilika where evil-
doers are long tortured. Thus the sinners are tortured day
and night.  They cry at the top of their voices in a dreadful
hell which contains various implements of torture,

Hells are round inside. square outside, on their floor
razor-like arrows are thick-set.  They are filled with per-
petual darkness.  Their Hoor is slippery with a coat of marrow,
fat, flesh, blood, and matter, and besmeared with grease.
These hells are very rugged, difficult to pass and horrid.
Those who are condemned to live in these hells do not sleep
nor slumber, nor do they get any consolation, or comfort
or recreation, but the denizens of hell suffer intolerable

agonies.?

v Satrakrtanga, 1, 5. 25:
Paklippa tisu payapamtivale, attassare to kalunam rasamte
Taeha iyd te tanu tameatattam, pajjimandttataram rasamti |

2 Ibid., 11, 2. 67:

Noceva naracsu reraiyd nidddayam tiva paldyamtird suimed ratimed dhitimead
matimvd  nuvalabhamte  tenam  tattea  nwugjalem  vinudam pagadam  kaduyam
kakkasam campham dukham duggam tibbam duruhiyasam neraiyd veyanam
paccanubbhavamana vidaramti.



CrnapTER 1V
STHANANGA (THANAMGA)

The Thanamgae is the third ange of the Jaina canon.
This text has been edited in the Agamasamgraha (Vol, T11,
Benares, 1880) with a Sanskrit and a Prakrit commentary.
Abhayadeva Suri’s commentary on it published in Bombay
is very helpful. This text deals with the various themes of
the Jain religion in numerical order from 1 to 10 (ekasthanaka,
deisthanaka, tristhanaka, cte., up to dasasthanaka) as in the
Anguttara Nikaya ov Eluttare Nikaya of the Suttapitaka.
It contains parables in a nutshell, its contents are varied,
and some of them are not direetly connected with Jainism,
e.g. themes of mathematics as in satre 747. It enumerates
four kinds of baskets, teachers, fishes. mendicants, balls and
men, ete. Some important literary data about the siddhanta,
specially a table of contents of the Drstivada, are found in
this anga.  The entire work is mostly in prose.  Kach section
deals with the objects according to their numbers, the
maximum number being ten. This anga  also deals with
nayas, mahdwimittas, cight types of philosophers, ten kinds
of satya, ten types of «-1l< ulations, ten kinds of sins, ten
kinds of wonders, seven notes of the musical scale (searas), ete.

The Thanamga enumerates eight mahaninitias or great
omens or signs helping divination or proguostication of what
is to happen.  The Jaina commentators take them to be the
names of the cight scparate treatises of the lost Ajivika
scripture to which they add two other names, namely the
(ﬂl(muuga and Nrtyamarga. But no .suggoshon like this is
made in our text. The commentator of this text explains
the first name Bhauma as a treatise dealing with subjects like
earthquake, the sccond as one dealing w with prognostics of
dreams and the like. The Pali Jatakas speak of the four
mahdanimitlas or great omens planned by the gods as means
of making Prince Siddhartha to face the stern realities of
life and to renounce the world. The Mahaparinibbana
suttanta? speaks of ecight causes of earthquake, while the
Mahdasupina Jataka? contains an interpretation of certain
dreams. The prognostics of dreams are also suggested in
the Jataka account of the dream of Queen Maya. Our
stitra mentions the cight branches of Ayurveda or the science

Digha, 11, pp. 10741. . 2 Jataka (Fausboll), I, pp. 334ff.
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of medicine. The list includes the four, namely, jangoli,
bhitavejja, kharatanta and rasatapa (rasdyana) which are
somewhat different from those included in the usual Ayurveda
and Pali lists (Cf. Brahmajala Sutta, Digha, 1; Cf. also the
Chandogya list—Chandogya Upanisad, VII Prapathaka, Ist
Khanda. 2nd Khanda and 7th Khanda). The list of eight
types of philosophers is very interesting. This may be
reduced to the list of eight types of philosophy. The first
is ekavdda or monistic doctrine. The commentator refers
to the old Upanisadic idea of soul as the sole abiding and
ultimate reality which is the same in essence as the Brahman.
Evidently the Ekarada corresponds to the Pali Ekaccasassata-
vdda mentioned in the Brahmajala Sutte. The second is
Anekavada or the pluralistic doctrine.  This may be taken
to correspond to the Pali Sussatarvada in the Brahmajala
Sutta, having behind it the philosophy of Pakudha Kaccayana,
which might be construed both as dualism and pluralism.
The Sankhya and the Vaisesika doctrines may he cited as
examples of dualism and pluralism respectively.  The third
is Mitavdda which seems to correspond to the Pali Antananta-
vada in the Brahmajale Sutta. The Jaina commentator,
however, draws our attention to the Upanisadic conception
of the length and size of the embodied soul—angusthaparva-
matram. The fourth is Nirmutavade or theistic-deistic
doctrine which corresponds to the Pali Issaranimmdnavada
or the theory of creation of the world of men and things by
the will of God. This is elaborately dealt with in the Brahma-
jala Sutta under the monistic type. The fifth is Sdtavada
or the doctrine of happiness, which corresponds to the Pali
Ditthadhammanibbanavada of the Brahmajala Sutta. The
motto for this doctrine probably was Sukhenasukhamadhi-
gantabbam, the way to happiness should lie through happiness.
The sixth is Samucchedaviada or the doctrine of the anni-
hilation of individuality after death which corresponds
to Pali Ucchedavada of the Brahmajile Sutta. The seventh
is miyata or nityavdada. 1If it stands for niyatavada, it means
the doctrine of necessity, determinism or fatality, of which
the typical example at the time of Mahavira and Buddha,
was the philosophy of Gosala. But it really stands for
Nityavada or the doctrine of eternality and as such it corres-
ponds to the Pali Sassatavada of the Brahmajala Sutta with
the following as its axiom: ‘something comes out of some-
thing’. It is in this light that the Jaina commentator
explains this type. The eighth is a descriptive name, Na-
santi-paralokavada, for the doctrine of denial of future
existence, reward and retribution. This is typically the
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philosophy of Ajita Kesakambala and Payisi (Jaina Paési)
as described and criticized in the Pali and Jaina canon.
The Ditthivadins or dogmatists hold ‘Nothing save the
doctrine we uphold, nothing save the dogma we preach is
true’.  (Thanamga, 1V, 4.)

As for the table of contents of Drstivada, the twelfth
anga, as supplied by our text and the Semavayanga, it has led
Dr. Hiralal Jain to think that the Digambara Jaina work

called the Satkhandagame not only preserves the contents
of the lost asga but furnishes also a commentary on them.

Our text mentions four kinds of mental concentration
(jhana), cach with its four varieties. The jhana is defined
in Jainism as the resting of consciousness on a single object
even for a moment (anfo muhuttamattam cittavatthanam
egavatthumm?). The first is called arthadhyina of which the
characteristic mark is self-mortification or that which is
resorted to by a person who is oppressed by the fear of the
world. The second is raudra or terrifie, as it is attended by
worst cruelties to life.  The third is dharmye or pious, as it
is not bereft of the practices of piety as enjoined in the
scriptures.  The fourth is sukle or purificatory as it serves
to purge all impurities due to the karmic effect.



CHAPTER V
SAMAVAYANGA (SAMAVAYAMGA)

This sitra? is counted as the fourth A#nga of the Jain
Agama which may be regarded as a Jaina canonical compila-
tion in continuation of the third aniga called Thanamga.
Both the angas follow the numerical method of presenting
their subject-matters as in the Pali Anguttara or Ekullara
Nikaya. The Thanamga agrees more closely with the An-
guttara Nikaya in so far as their numerical groupings stop
at the number ten while the Swmavayamgn supersedes them
in going not only beyond ten but also beyond hundred and
even as far as a kror and kror of krors.

The title of the satra implies that it presents in a nut-
shell the contents of all the angas, the fourteen purvas and
a few other texts of the canon besides the principal tenets of
Jainism. In view of the fact that the sdfra includes even its
own contents, one cannot help doubting that the text in its
extant form retains its earlier identity. The suspicion about
its later transformation increases when we find that it speaks
of the eighteen later developments of the Brahmi script, and
enumerates the thirty-six sections of the Utlarajjhayana
besides giving the contents of the Nandi sitra. It is equally
important to note that the idea given of the extent of the
angas is not quite the same as that of the texts in their present
form. The main importance of the safra is therefore mainly
historical in so far as it throws light not only on the subject-
matters of the fourteen puvvas and the twelfth anga, which
are lost beyond recovery, but also on the earlier extent of
the angas forming the principal texts of the Svetambara Jain
Canon. This sitra contains the enumeration of the two
rasis and their sub-divisions, two types of hellish creatures,
etc. It also deals with three Vedas (purisa, itthi and napum-
saka), twenty-four Tirthankaras, nine Vasudevas and nine
Baladevas, etc.

The Lalitavistara® offers us a list of sixty-four alphabets
which were learnt by the Bodhisatta. This list names the
three main parent scripts, Brakmi, Kharosthi and Puskara-

! Ed. by Rai Dhanapat Singha, Published by the Jaina Prabhakara Press,
1890; Ed. with commentary in the Jgamaaamgmlm, Vol. 4, Benarcs, 1880;
with Abhayadeva’s commentary by the Agamodaya Samiti, Bombay, 1918.

2 Ed. Lefmann, pp. 125-126.
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sari before introducing the later local varieties of the Brahmi
and a few numerical and notational symbols. The Jaina
sutra altogether ignores the Kharosthi alphabet. The only
parent script mentioned is the Bambkz (Brahmi) The
Yavanalipt fmds, mentmn for the first time in Katyayana’s
Varttika to Panini’s Grammar. The anka, ganita and
gandharvalipis are all mathematical and musical notations.
The Adarsa, Mahesvara, Dami and Bolidi cannot be identified.
The same remark holds true in the case of the remaining
names.  The chief interest of the study of the safra centres
round the information supplied regarding the contents of the
fourteen purvas and the twelfth ungu known as the Drstivada.
It is suggested that the twelfth asige was the direct outcome
of the fourteen purvas. The connection shown between the
two is too ingenious to carry conviction, The purevas were
the ancient traditions the number of which grew up gradu-
ally from eight to fourtcem and the Jain tradition also
speaks of the process of their gradual disappearance. So
far as the twelfth wniga is concerned, its subject-matters seem
to be appropriately termed pravadas meaning  discussions
or disputations. They are enumerated as follows: (1)
ul pada--sctting forth the origination of all substances and
their circumstantial changes, ("-) agraniyam—describing the
extent of the different ty pes of souls among the substances and
their transformations, (3) vir ya—e nlightening us on the active
energies of the ajivas and the jivas, (4) asti-nasti—expounding
what truly exists and what is not or judging the nature of
reality from different standpoints in accordance with the
Jain doctrine of syadvadae, (5) fiana—defining the five kinds
of knowledge, (6) salya—sctting forth the nature of truth,
self-control, truthfulness along with their opposites, (7)
atma—discussing the nature of self (soul) in different ways
according to Jaina modes or methods (nayas), (8) karma—
dealing with the classification of karma and defining the kinds
of karma, (9) pratyakhyiana—dealing with the subject of pratya-
khyana, (10) Vidya—dcaling with the subject of learning,
(11) abandhya—dealing with the subject of fruitfulness, (12)
prandyuh—dealing with the spans of life of living bemgs,
(13) kriyavisala— dealing with the prescriptions regarding
different religious practices, and (14) lokavindusara—dealing
with the art of language.

In this as well as in other Jaina canonical sutras Baladeva
and Vasudeva and their families are accorded a very prominent
place. The Pali Makaniddesa distinctly bears cvidence to
the existence of the two groups of devotees, namely, those
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of Baladeva and Vasudeva.! Samkargana (Baladeva) and
Vasudeva figure as special objects of worship also in the
Ghosundi stone inscription. Among the five viras or family
heroes of the Vrsnis, Baladeva was given precedence over
Vasudeva. But since the name of samba was eliminated
from the list and the caturvyiha doctrine came into existence
in about the first or second century A.D., Vasudeva came to
occupy the first and the most important place. The two lists
of twenty-four Tirthankaras, the one relegated to the Aird-
vata kalpa and the other to the future cosmic system, are
absolutely fantastic and they carry no meaning save and
except that according to the Jain conception the present is
just a repetition of the past as future is that of the present.
The enumeration of the different doctrinal points of Jainism,
the classification of the living beings according to the species,
soul-types, existences, activities and destinies, the classifica-
tion of the gods, asurakumdras and the infernal beings, are
all too trivial to deserve full treatment here.

1 Niddesa, PTS Ed., I, p. 89—V asudevavattika va honti, Baladcvavattika
va honts.



(‘narrer VI

VYAKHYA-PRAJNAPTI (BHAGAVATI-VIYAHA-
PANNATTI)

The fifth Jain Adnga, popularly known as the Bhagavate
Satra, is rightly judged by Winternitz as a Jain canonical
mosaic of various texts integrated into a single explanatory
treatise on Jainism. It is accordingly entitled Vidhapannatti.
It is also known as Bhagavaliviydhapannattt, Bhagavati,
Vivahapannatti, and Pannatti. The old name of Viyahap-
papnatti is often corrupted to Vieahapamnatti. The title
Bhagavai, which arose later, is originally only an adjective
(Schubring, Die Lehre Der Jainas, 1935, p. 63).  This text has
not yet been translated into English. It has been edited
with Abhayadeva’s commentary and published in three
volumes by the Agamodaya Samiti of Bombay (1918-1921).
Weber and Schubring have made much use of this text
(Uber ein Fragment der Bhagavati, in Abhandlungen der
Berliner Akademie der Wissenschaften, 1865; Worte Maha-
viras). Some portions of this text have been translated into
German by Schubring. A Gujrati translation (1-6) has
appeared (Ahmedabad, 1927). Dr. A. Weber's Fraugment
der Bhagavati (Berlin, 1866) is worthy of notice. Tlis text
contains questions and answers, Mahavira replying to the
questions of his chief disciple, Indrabhiiti, and partly in the
form of dialogue-legend (Itikdsa-samvada). This text gives
a very good account of the life and work of Mahavira whose
dissertations on samsdre and karma are worth noticing.
There are two works of this name which is not the original
title of either. The fourth upanga, Pannavara often has the
epithet Bhagavas.

The Bhagavati is onc of the most important and sacred
texts of the Jaina Siddhanta. Bhagavati, translated by *holy’
is just an honorific to signify its great importance as a work
of exposition of the tenets and legends connected with the
life of Mahavira. This text contains 41 sections, each is
called a Sataka (century). Every section has 10 chapters,
each of which is called an uddesaka or concise presentation
of subject-matters. It appears to have followed the uddesa
and niddesa methods, the first implying the presentation of
theses and the second their elucidation. Its contents are
‘a motley mixture of ancient doctrines and traditions with
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numerous later additions containing frequent allusions to
other works more especially to the Papnavana, the Jivdjiva-
bhigama, the Uvaviiya, the Rayapasepaijja, the Nandi and
the Ayaradasdo’.!

The 15th section which contains the legendary or semi-
historical matters relating to the life of Mahavira and his
relationship with some of his predecessors and contemporaries
is not unrecasonably regarded as an independent text which
was subsequently taken into the Bhagarvati Natra.

The expositions are introduced in the form of dialogues
between Mahavira and his disciples including  Gautama
(Goyama Indabhtti). Tn some of the wddesakas they assume
the form of catechisms or questions and answers.  Abhaya-
devasiiri wrote a commentary on this safre, which was known
to him under two titles, Vid@hapanpatti (Vyakhyd-prajfiapti)
and Vivdhapapnatti (Vieadha-prajiapti) both of which he
explains and justifies. Abhayadeva rightly points out that
in some places the tenets are explained by Sudharman to
Jambusvami. Each section begins with an introduction
stating the time, the place, the oceasion of the dialogue or
discourse and mentioning the persons taking part in it. Tt
may be pointed out that each section stands as a typical
sutra of the Jaina or Buddhist canon. Accordingly the
component chapters generally appear without any such
introduction. In the Bhagavati Sitra we have the following
khandas or topical divisions: sadhana, caritra, siddhanta,
anyatirthika, vijiane, ganita, kutihale, deva, narake and
anyajiva.

The standpoint of Jainism as presented in the Bhagavati
i8 in no way different from that in other texts of the Jain
Agama. The fundamental principle of Jainism is ahimsa
and the attainment of nirrape is the highest goal. The
practice of tupas or austerities marks and characterizes all
the prescriptions, practices, and disciplines in Jainism. The
plurality of souls is a point in Jain philosophy which is the
same as in the Sankhya system. The main point of difference
between the two is that in Juinism the souls with conscious-
ness as their fundamental attribute are vitally concerned with
our actions, moral and immoral, virtuous and wicked, in
which sense they are active principles; while in the Sankhya
system the purusas with consciousness as their fundamental
attribute are passive principles inasmuch as their nature is
not affected by any and all of the activities relegated to

! Winternitz, A4 History of Indian Literature, Vol. I1 (Cal. Univ. Pub.),
PP. 442-443.
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Prakrti or evolvent. In Jainism too the souls and substances
do not undergo any change. They are liable to changes due
to changes in circumstances. Both the systems necessitate
a careful consideration of the cosmical, biological, embryo-
logical, physical, mental and moral positions of the jivas or
living individuals of the world as a whole. These constitute
the scientific background of the two systems of thought.
One can say that these constitute also the scientific back-
ground of Vedanta and Buddhism. The Jainas developed a
cosmographical gradation of beings more or less in agreement
with those adopted in other systems. But the Jainas followed
a tradition of Indian thought which took a hylozoistic view of
nature that there is nothing formed even in the world of matter,
nothing which exists in space and time, which does not
represent some kind or form or type of jiva.  And it is assumed
that all of them are in the process of development or evolution
in the physical structures, modes of generation, foods and
drinks, deportments, behaviours, actions, thoughts, ideas,
knowledge, intelligence and the like. So we need not be
astomshcd that Jainism speaks of earth-lives, water-lives,
fire-lives, and wind-lives, cach with its numerous sub-divisions.
The plants with their numerous sub-species stand above the
material lives. From the plants we pass on to the animal
world consisting of an infinite variety of species and from that
to the world of men. Above and below man we are led to
think of the celestial and infernal beings, the devas and
nairayikas.

Along with the cosmical situation, the cyclical envelop-
ment and development of the earth through the successive
periods of time, the geographical position of the living beings
is considered, inasmuch as the conditions of their pleasure
and pain, happiness and misery are partially determined by
it. Accordingly the Bhagavati Sutra discusses in agreement
with the Jambudvipaprajiiapti and other texts, the geo-
graphical situation of Jambudipa and Bharatavarsa, the latter
denoting India. Their physical and natural environments
too are relevantly taken into consideration. Jainism attri-
butes just one sense to the material beings and the plants.
The higher organic beings evolve out of the stage in which
they are possessed of one sense, the sense of touch, into the
stages in which they become gradually endowed with greater
and greater number of senses, the maximum number being
six. The nature and quality of their nutriments, the modes
of eating, drinking, assimilation, etc., also differ according
to the diversity of the species of flora and fauna. Similar
differences are also made out with regard to the celestial and

3
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infernal beings. The study of the lives of mythical beings
such as the gods, the demons, and the like is on the whole
anthropomorphic. The moral ideas of right and wrong,
good and evil, virtue and vice, restraint and unrestraint,
bondage and salvation, really appertain to the world of men.

The expositions and discussions of the salient doctrinal
points of Jainism are full of logical niceties and dispropor-
tionate details. The sdtra points out that the cerganic world
is characterized by six constant and opposed phenomena,
namely, gain and loss, pleasure and pain, life and death
(XV, I). The satra clearly presupposes the development
of atomic theory (paramdanuevada) in Indian philosophy.
Some of the current theories are quoted and criticized (I, 105
IT, 1; V, 7). According to the Jain theory as in our Sutra,
each atom is the smallest unitary whole of matter (pudgala).
Each of them is characterized by its internal cohesion (sineha).
We cannot speak of a half atom (wrddhe) since an atom is
an indivisible unit of matter. With the division it ceases
to be an atom (paramanoh ardhikarane paramanutvabhdava-
prasangat). A molecule (apu) is a combination of atoms
more than one. An aggregate of matter (skandha) results
from an organic combination of five molecules. Disintegra-
tion of a corporeal aggregate results from the separation of
the molecules and atoms. Here one may realize the force
of the Jain argument for regarding cven the material beings,
the carth-lives, water-lives, etc., as distinct forms of life,
each appearing as an individual with its internal cohesion
so long as it exists as such. So through the process of organic
development or evolution we pass through the different
degrees and forms of internal cohesion.

The story of conversion of the Brahmin wanderer named
Khandaka (Skandhaka) by Mahavira in the Bhagavati Sitra
(IT, 1) is very interesting. The name of the wanderer sounds
like the wanderer Sandaka in the Pali Majjhima Nikaya
(Vol. I, p. 513). Like other Brahmin wandecrers Khandaka
is said to have been well versed in the four Vedus, the six
Vedangas, and the Itihasa-purane regarded as the fifth
Veda. Here the list also includes mathematics (ganita)
and the sasti-tantra of the Sankhya philosophy. The difficult
austerities practised by the wanderer since his conversion
to the Jain faith are in substance and detail like those de-
scribed in the Amntagadadasao and Ovavaia suttaus and in the
Pali Mahadukkhakhondha' and Mahdsihanada suttus.? The
dialogue contained in this uddess throws some light on the

1 Majjhima Nikdya, 1, pp. 83- 90. ¢ Ibid., 1, pp. 68-83.
3B
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doctrine of infinity and finiteness, endlessness and limited-
ness discussed in the Pali Brakmajala Sutta (Digha, I).

In the Brahmajala Sutta the Buddha refers to the four
different propositions maintained by the contemporary and
earlicr recluses and Brahmanas on four different grounds.
(Digha, 1, pp. 224t.). These are: (1) that this world is limited
and circumscribed (antava ayam loko parivaiumo); (2) that
it 18 limitless and without an end (ananto ayam loko apari-
yanto); (3) that it is both limited and unlimited (antavd ca
ayam loko aunanto ca), meaning that the world is limited above
and below and unlimited crosswise; (4) that it is neither
limited nor unlimited.  The explanation given by Buddha-
ghosa in his commentary, the Sumangalavilasini, is not very
illuminating.  As he suggests, the limited or unlimited
character of the world depends on the limited or unlimited
view taken by the contemplative in his mental perception
or vision (I, p. 115). Here we miss the philosophical aspect
of the propositions. Tt appears that the third proposition
referred to the view upheld by Mahavira and his disciples.
According to Mahavira the world may be construed in some
respects as limited and in some respects as unlimited (sa-ante
loe anante loe). Here he considers the position of the world
from the four points of view, from the point of view of sub-
stance (daveao), from that of field of existence (khettao), from
that of time (kaluo) and from that of phenomena (bkavao).
It is maintained that considered from first two points of
view the world is limited and considered from the remaining
peoints of view, it is unlimited (IT, 1). It may be observed
that with regard to all contradictory views the Bhagavati
Sitra assigns to Mahavira a kind of synthetic position seeking
to justify both of them, each from its own point of view.
This was undoubtedly consistent with the ‘It may be’
doctrine (sydtvada of Jainism).

The Jaina ideas regarding the advent of different living
beings in different states or forms of existence are on the
whole the same as those in other Indian systems. The main
difference lies only in some unimportant details. The Jains
too believe in the possibility of bodily advent without the
help of any sex union. The Jaina belief, however, is a belief
in the transmigration of soul, a point in which it differs from
the Buddhist conception of rebirth without any transmigra-
tion of soul from embodiment to embodiment. The soul in
Jainism as in most of the Indian systems is the factor which
polarizes the field of matter and brings about the organic
combination of the elements of existence. If the position
bo that death means an event which takes place when the
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soul leaves the body, the question arises whether it passes
off in some form of corporeality (sasarirt) or without any
such corporeality (asariri). Here too the traditional Jain
position is, it may be that it goes out in some form of cor-
poreality and it may equally be that it does so without any
form of corporeality (Siya sariri vakkamai, siya asariri vakka-
mat). With reference to the gross body characterized as
audarika, vaikriya and aharaka, the soul goes out without
any corporeality, while with reference to the subtle body
characterized as taijasa and karmana (karmic), it departs in
its subtle body (I, 7). Deaths and destinies are broadly
distinguished as those undergone by fools and those by the
wise. The deaths on the part of fools that take place due to
different causes or under different circumstances serve to
lengthen the course of gliding in the cycle of births and
deaths and those on the part of the wise go to shorten it.
This too is a commonplace in the popular Indian belief.

Attention may be drawn to another interesting point.
The account given in our sutra of the doctrinal position of
Mankhaliputta Gosila, the leader of the Ajivika thought,
seeks to make out this point of difference and distinction
between Jainism and Ajivikism. Gosala’s position is an
unqualified fatalism or determinism while Mahavira’s position
is not so, inasmuch as it distinctly leaves scope for freedom.
According to Gosala death signifies a suspended animation
while periodical reanimation as in plant-life is the order of
nature. The Jainas seem to construe that if we accept
Gosala’s position, we cannot think of death as a phenomenon,
but death in the case of all things formed or compounded is
inevitable.

It is interesting to note that our satra (I, 76) speaks of a
dispute between Kalasavesiyaputta, a follower of Parsva and
a disciple of Mahavira. It ends with the former’s begging
permission to stay with him after having changed the law of
the four vows for the law of the five vows enjoining compulsory
confession. This is surely a supplement to the Uttaradhya-
yana dialogue between Kesin and Gautama as representatives
of the two Nirgrantha orders, oll and new. The date of
Gosala’s death taking place sixtecn years before Mahavira’s
death was coincident with the great war fought between king
Kiniya (Ajatadatruj and king Cedaga of Vaidali for the
%ossession of an extraordinary elephant (Bhagavati Sitra,

gamodaya Samiti edition, p. 316). On the death of Mahavira
the confederacy of nine Mallas and nine Licchavi clans and
the kings of Kaél and Kosala instituted a festival in honour
of that event (Bhagavati Sutra, p. 316). It may be remarked
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that the Bhagavati like other Jaina canonical sifras is unaware
of the position of Kiiniya as the king of Magadha. Kuniya
is represented as the king, better viceroy of Anga, in his
father’s time. Anga was governed as a separate province
under Kiiniya with Campa as its capital (Ibid., p. 316).

Udayana of Sauviradesa was succeeded by his nephew
Kesi in whose reign Vitahavya was completely ruined
(Bhagavatt Satra, p. 619). He went to the extent of re-
nouncing the world but when the question of the succession
of his son Abhi came before him, he said to himself: ‘If I
renounce the world after appointing Abhi to royal power,
then Abhi will be addicted to it and to the enjoyment of
human pleasures. He will go on wandering in this world.’
This led him to renounce the world appointing his sister’s son
Kedi to royal power (Bhagavati Satra, pp. 619-20). Is it not
a case of the matriarchal system in vogue ?

King Satanika’s sister Jayanti was a staunch follower of
Mahavira (Ibid., p. 558). The Bhagavati Sitra informs us
that in the war with Vaisali, Kiniya is said to have made
use of mahasilakantaeka and rathamusala. The first seems to
have been some engine of war of the nature of a catapult
which threw big stones, and the second was a chariot to which
a mace was attached to kill men as the chariot moved about
(pp- 316, 319). We have also the mention of Tamali, appar-
ently a citizen of Tamalitti or Tamralipti (Tamluk), who is
described as a Moriyaputta. It is difficult to make out
whether Tamali of our sufre was in any way connected with
the Mauryas of Magadha. He is introduced rather as a rich
merchant (III, 1). The Uvdsagadasao and the Bhagavati
Sutra mention a few rich lay disciples of Mankhaliputta
Gosala belonging to the Vaidya class, e.g., Kundakuliya, a
citizen of Kampillapura, Saddalaputta, a rich potter of
Polasapura, Halahala and Ayampula of Sravasti, which was
the main centre of the Ajivika activity according to the Bhaga-
vaty Sutra.



CHAPTER VII
JNATADHARMAKATHA (NAYADHAMMAKAHAO)

The text of Nayadhammakahdo (Skt. Jaatadharmakatha)
which is also called Nayasiiya is the sixth azga of the Svetam-
bara Jain canon. It comes under narrative literature of the
Jainas. It is very useful from etymological and grammatical
standpoint. Ardha-Magadhi Naya is the same as Sanskrit
Jadta. The title may be explained as ‘Stories for the dhamma
of Naya’ (J#datr), i.e. Mahavira, who is also called Jhatrputra,
Naya or Nataputta. The text is divided into two s@yakkhan-
dhas called Naya and Dhammakahd. The former has nineteen
ajjhayanas and the latter, ten vaggas. It contains didactie
and religious narratives. The stories found here explain the
teachings of Mahavira. The text also contains an exposition
of elements.

The story of a mariner reminds us of the Pali Valdhassa
Jataka (Jat., No. 196). The winged horse oceurs in both.
Besides legends and fables we find romantic stories and ad-
ventures, tales of robbers, mariners, c¢te. The stories of
Doval (Draupadi) and a pious layman as found in this text
have been introduced to show the destiny of persons through
various rebirths. The story of the former is no doubt a
corruption of the Mahabharata legend of Draupadi’s marriage
with five Pandava brothers as pointed out by Winternitz.

The text furnishes us with the names of some of the
non-Aryan tribes and refers to eighteen languages, four
Vedas, and sastitantra, sixteen diseases, ete. There are some
graphic descriptions of the bed-chamber of Dharani, of a
demon, six seasons, etc. Some interesting details may be
gathered from this text. Kali, an old maiden (vaddakumdari)
joined Parsva’s order and was entrusted to Pupphacila, the
head of the nuns (Naya., II, i, pp. 222ff.). The succession
by primogeniture was then in vogue. The kingdom descended
directly to the king’s cldest son and all was right if the king
had an heir, but if he died heirless it was a great problem for
the ministers (Ibid., 14, 153ff.). The palaces are described
in this text as lofty. They had domes (thabhiyd) and their
floors were richly decorated with various kinds of gems and
jewels (Ibid., I, p. 22). The harem (oroka) was a part of the
royal pomp (Ibid., 16, p. 185). Sihaguhd (mountain cave)
is mentioned as a corapalli which was located in an un-
approachable mountain ravine (/bid., 18, p. 209). A robber
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was put into prison where his feet were tied in a wooden frame
(Ibid., 2, pp. 53ff.). For some slight fault merchant Dhanna
of Rayagiha met with the same fate (Ibid., 2, p. 54). Four
varictics of clephants, viz. Bhadda, Manda, Miya and
Sunkinnu, are classified according to their seasonal uses,
physical strength, intelligence and ability, ete. (Ibid., I
p. 39; Cf. Sammohavinodani, p. 397, mentioning ten kinds of
(*lephant.r: Kalavakatica Gangeyyam, Pandaram Tamba-Pin-
galam, Gandha-Mangala-Hemasi ca uposatha-Chaddant’  ime
dasati.).t  When Mithila was besieged by Jiyasattu and
other kings, king Kumbhaga closed the city gates and the
citizens could not move out (Ibid., 8, p. 112). The paddy
was sown during the rains and when ripe the crops were
harvested with new sharp sickles, thrashed, winnowed and
then taken to the granary where they were kept in new
sealed jars (Ibid., 7, 86). Flower-houses were made during
festivals (Ibid., 8, 103).  Woodgatherers (katthahdaraga), leaf-
gatherers ( pultuhamga) and grass-cutters (tancharaga) were
found roaming about in forests (Ibid., 13, 143). Tortoises
were caten by the people (7bid., 4).  Clothes were moistened
with soda (sajjiyakhdarae) an(l heated on fire and then washed
with clean water (Ibid., 5, 74). Various kinds of cloth were
loaded in waggons and ('mned for sale (Ibid., 17, 203). The
king could commute the sentence of death for banishment
(1bid., 8, 107). Mithila is mentioned as a port and the sea-
faring merchants of Campa came here for trade (1bid., 8, 9711.).
Kaliyadiva was the place where there were rich mines of gold,
jewels and diamond and which was noted for horses (Ibid.,
7, 2011f.), There was the necessity of passport (rayavara-
sasana) (1bid., 8, 98).

There was the worship of various deities (1bid., 8, 100).
There were taverns and gambling houses (ju Jaklmla'ya) (] bid.,
2, 48). The country of Daddara was noted for its sandal
wood (Ibid., 8, 98). The town of Hatthikappa or Hattha-
kappa was visited by the five Pandavas (Ibid., 16, 19911.).
It may be identified with Hathab near Bhavnagar in Gujarat.
The sayamvara of Dovai (Draupadi) was held in the city of
Kampillapura2 (Ibid., 8, 178). Pandu Mahura may be

1 The Himalayan forests are said to have abounded in elephants living in
herds or as rogues, distinguished as Vamanikd@ (dwarfish), Uecakalarika, Ucca-
kaneruka and Chaddantd (six-tuskod). Tho last named class is associated with
the Chaddanta lake and is noted for the high quality of the ivory (B. C. Law,
India as described in early texts of Buddhism and Jainism, p. 65).

2 Or Kampilyanagara (Mahabhdarata, 138, 73-74) which was the capital
of southern Paificala, identical with modern Kampil in the Farokhabad district,
U.P. (B. C. Law, QGeography of Early Buddhism, p. 18; B. C. Law, Pafichdlas and
their capital Ahichchhatra, M.A.8.1., No. 67, pp. 3ff.)
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identified with Madurs in South India.

where the Pandavas we - !

and reside there b‘w ere asked by Kanha Vasudeva to 0
o Teside there (Ibid., 16, 197f1.). Damaghosa, father of
isupdla, was invited to attend the marriage ceremony of

Dovai (Draupadi) in Kampillapura (1bid., 8, 178) 1)3} |“.

Vﬁsudm.’a rule(_l over Varabai together with m:m;' pr;::':w{:
and chiefs (Ibid., 6, 68). He had many queens. " The five
Pandavas were chosen by Draupadi (76id., 16) as her hushands,
A rich courtezan of Campa was versed in the traditional
sixty-four arts, possessed sixty-four accomplishments of a
courtezan and knew the science of erotic very well.  She
was a linguist, well versed in dialects and an accomplished
singer and dancer. There was the sleeping chamber of queen
Dharini as having an outer courtyard, polished pillars,
latticed windows, circular stairs, brackets, appertures and a
room on the roof. The outside was whitewashed with stone
and the inside was decorated with pictures. A mention
is made of five kinds of nurses who were engaged to tend
children: wet-nurse (khira), toilet-nurse (mandana), bath-
nurse (majjapa), play-nurse (kilavana) and lap-nurse (anka)
(Lbid., 1, p. 21).

The seven categories are not fully enumerated anywhere in
the sitra. In a few instances, the siutra refers to the principles
of jiva and ajiva (ahigaya jivajive).! The characteristic feature
of the physical body which forms an aspect of ajive is described
in detail. Tt is full of impurities, it is perishable, it is subject
to change and decay. Malli the Videha-princess is found to
point out its defects before Jiyasattu and others. The text
lays special stress on sense-control. This is beautifully
illustrated by the simile of the two tortoises and the jackal
(4th ajjhayana). The jackal was very cager to appease its
hunger by the flesh and blood of the tortoise. But, of the
two tortoises, one expanded its limbs, while the other with-
held them into its bosom. The jackal could catch hold
of the former only, and in the case of the latter, it could do
no harm. Similarly, one who is accustomed to concentrate
his senses towards worldly objects is liable to destruction, while
the other who is keen to withdraw them from the worldly
objects is not subject to sorrows and afflictions.

The ideas of asrava and samwara are found in this text,
though the terms are not explicitly mentioned therein. The
commentator has used these terms dsrava and samovara.
Asrava is that which causes the soul to be affected by sins,
while samwara is the prevention of sins by watchfulness. It

It was the place

! Nayadhammakahio (ed. N. V. Vaidya), pp. 73, 75.
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is the principle of self-control by which the influx of sins is
checked. It is an aspect of tapas.

The doctrine of indiyajavanijja and no-indiyajavanijja
is expounded to Suka in the fifth ajjhayana. The former
speaks of the stage when the senses out of their own accord
come under perfect control and thus they cannot function
according to the sweet will of the agent. But the latter is
far more superior to this. It is the stage when passion,
illusion, attachment and the like are totallv brought under
control. This is possible only when the senses cease to
function altogether. Some of the Samkhya-yoga teachers
arc also found to hold similar views ( Yoga-bhasya, ii, 55).

From the fifth ajjhayana we learn that the mendicant
Suka was initiated into the Jaina faith. He with his one
thousand followers was an adherent of Simkhya and practised
the five kinds of restraints and observances having purifica-
tion (Sauca) as the basis of his cult (scmkhasamae laddhatthe
pamcayama  pamcaniyamayuttam  soyamialam).2  Once he
happened to roam with his followers in the vicinity of the
town of Sogamdhiya where lived a rich man named Sudam-
sana. The mendicant expounded his own doctrine to him
thus, ‘Just listen Sudamsana, our religion is based upon
purification (sauca) which again is of two kinds: (1) dravya-
sauca and (2) bhavasauuca. The former is to be practised by
carth and water, while the latter is to be done by the aid
of kusagrass and by citing some mantras (amham soyamilae
dhamme pannatle . . . mamtehi ya).® By observing these
two purifications one may casily reach heaven (avigghenam
saggam gacchats).*

Our text refers to a bare outline of Samkhya doctrine.
The above-mentioned yamas, niyamas ($auca only forming
an aspect of the latter) are enumerated and explained in the
system of Patafijali (ii, 30, 32). They are only held to be
the means of practising Yoga which again helps one to attain
samadhi or meditation.

Sudamsana became a follower of Suka. Once he
happened to meet Thavaccaputta, a follower of Mahavira.
A long dialogue took place between them, in which the so-
called Samkhya view was criticized by Thavaccaputta and
the Jaina view was expounded. The question put before
the Jaina teacher is interesting. It is as follows: ‘Well, Sir,
are you one, two or many; are you eternal and immutable,
or subject to change and decay ? (ege bhavam duve bhavam . . .

1 Ibid., p. 76. ® Ibid., p. 73.
3 Ibid., p. 73. ¢ Ibid., p. 74.
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anegabhiiyabhdvabhavie vi bhavam)'®  The reply given by the
Jaina teacher was based upon Syddvada (Abhayadeva's
commentary, p. 588, Calcutta Ed., samvat 1933).
This stitra has been edited with Abhayvadeva Siri's
commentary and published 11){1 the l Ag%}tm()(llay}]x'('Smn}im
. 1016, Another readable and eritical edition “has
%gﬁ\\}::l;h:gzg by Prof. N. V. \'a?dyzm of the .lf(:l'{:f_llSS()I) Coiﬁ]o;;g,
Poona, 1040. Steinthal (Specumen der ‘\'??!ad]”f"fﬂ'.""l’; ahd.
Diss. Leipzig, 1881), W. Hﬁtte}mmy, '(ll)el: J S’nl?({zas slﬁ)jz:;g’ ;1(;1(;)}7( )n
s cochsten Anga des kanons der JUMISIEN, WU , 1907),
;ﬁds%.‘h isf::fnﬁﬁ% (Wiener Zet tschrift fiir dge K unde (le;s Morgen-
landes, 3, 1889) have also carefully studied this sttra.

\ Ibid., p. 7.



CHAPTER VIII
UPASAKADASA (UVASAGADASAQ)

The Uvdsagadasdo (Urasagadasau or Upidsakadasas) is
the seventh anga. It contains ten chapters (ajjhayanas)
dealing with the legends about the ten wpdsakas or pious
houscholders who by means of asceticism obtained moksa
or emancipation. The legends are all told after a stereotyped
pattern in the most monotonous manner as rightly pointed
out by Winternitz. This text has been edited with the Sans-
krit commentary by Abhayadeva Sari and translated into
English with _notes by Hoernle in the Bibliotheca Indica
Series. The Agamodaya Samiti has also published an edition
of this text with Abhayadeva Stiri’s commentary.  Leumann
(Wiener Zeitschrift fiir die kunde des Morganlandes, 3, 1889)
and Barth (Revue de Thistoire des Religions, Paris, 19,
1889) have carefully studied this text which contains mostly
narratives, An elaborate metrical version of the contents
of this anga in Prakrit is available. The whole work seems to
have been compiled for devotional purposes. It furnishes
us with materials which give a vivid picture of the social life
of those days. It contains the stories of pious houscholders
who became lay adherents, the wealthy potter named Saddala-
putta, who was at first a follower of Makkhali Gosala, but
afterwards went over to Mahiavira, and Kundakoliya whose
faith in Mahavira remained unabated.

In the Uvasagadasdio (Lecture I) we find that Vaniyagama
or Vesall was ruled by Jiyasattu. Vesali and Videha were
ruled by Cedaga, the maternal uncle of Mahéavira. The
same text refers to the site of an ancient shrine called Gunasila
in the neighbourhood of Rajagrha (VIII, 231). The Kalasila
was perhaps no other than what is called the site of Gunasila-
caitya in this text. The settlement of Kollaga and the
village of Balaka at some distance from Nalanda were places
that became scenes of ecarly actions of Gosila, the leader of
the Ajivikas, who met Mahavira first in Rajagrha.l

There was a Jaina temple outside the town of Vaniya-
gama which bore the name of Duipalasa in the north-easterly
direction.?

1 Uwasagadasdo, Hoernle, App., pp. 1-2. )
2 Hoernle. Uwasagadasdo, I, p. 2. Vaniyagamassa nayarassa vahiya
uttarapuratthime disibhde Duipaldsac namam ceic.
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The town of Vaniyagama mentioned in secs. 77-78 of
the Uvdsagadasdo curiously agrees with the description of
Vesall given in the Tibetan Dulva.!  Gautama, a senior disciple
of Mahavira, addressed him thus ‘T desire, Revered Sir, with
your permission, as the turn for the indulgence for my sixth
meal has arrived, to go round the city of Vaniyagama, to the
upper, lower and middle classes, on a begging tour of house-
to-house collection.’ 2

Baranasi, Kampillapura, Palasapura and Alabhi were
the important towns within the kingdom of Jiyasattu (Uva-
sagadasdo, pp. 84, 85, 90, 95, 103, 160 and 163). All these
places could be reached from Sravasti by convenient roads.
In the neighbourhood of Sravasti there was a settlement
(sannivesa) called Saravana which was the birthplace of
Gosiala Mankhaliputta, the great master of the Ajivikas
(Ibid., App. T). Palasapura was another important centre
of the Ajivikas (Ibid., p. 105).

There lived at Benares a prosperous householder named
Staradeva, He possessed a very rich treasure of gold and
herds. He took upon himseclf the law of the houscholder
and lived in conformity with the teachings of the law which
he had received from Mahavira.3 Another prosperous house-
holder named Cilanipiya lived at Benares. His wife was
named Sama. He possessed a treasure of gold and herds.
He was the cause of prosperity to whatever business he was
concerned with. At a certain time Mahavira came and a
congregation went out from Benares to hear him. He lived
in conformity with the teachings of the law which he received
from Mahavira. Afterwards through lofty ascetic practices
he was reborn as a deva (Uvdsagadasdo, 11, pp. 90-98). The
Uvasagadasdo refers to the early career of Mahavira as a
teacher when there scems to have been an alliance of Kasi-
Kosala, Anga, Alavi, Videha, Vaigali, Piva and Ku$inara
against the growing power of Magadha. But in spite of such
an alliance, Anga was conquered by Bimbisara and perma-
nently annexed to Magadha. Kunika-Ajatasatru, son of
Bimbisara, is represented throughout the Jaina literature as
the king of Anga (Campa).

1 Hoernle, Ibid., 11, p. 6.

2 Ibid., I, p. 36. Icchami nam, bhante, tubbhchim abbhanunde chatthakkha-
manassa paranagamst viniyagdme nayare uccaniyamajjhimaim kuldim gharasa-
muddanassa bhikkhayariyae adittae.

3 Ibid., p. 84: Bandrasim nama nayari. Kotthae ceie. Surddeve gihdvai
addhe. Cha hiranakodio java. ... OCha vaya dasagosihassienam vaenam. .. ...
padivajjai  gihkidhammam . . . samanassa Bhagavao Mahdvirassa dhamma-
panattim uvasampajjittanam viharai.
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The text, as its title implies, is solely concerned with the
matters relating to the good life of the laity. In the Pali
canon the Sangiti Suttunta t is similarly devoted to the whole
duty of a noble houscholder.  In the Angutlara Nikaya there
are several sections dealing with the life of householders.
In the Pali discourses the instructions are of a more general
than of sectarian interest.  Here in the Jaina text the domi-
nant motive is to guide the conduct of the Jaina laity. Tt is
pointed out that the fatalistic creed of Gosila is unethical.
So Jainism is insistent on a view of life which makes a person
morally responsible for his deeds. The Jaina upasakas are
called upon to fulfil the twelve vows, the five of which are
lesser (anuvratas) and the seven disciplinary (siksavratikas).
The ideal life of the Jain houscholder Ananda is a glaring
instance of how these vows could be practised. The five
essential vows are the five mehavrates.  Ananda took the
solemn vows to abandon injury to living beings, indulgence
in lying speech, theft, adultery, and hankering after wealth
beyond what is legitimately one’s own.  He was desired to
reduce the use of personal things such as toilet, clothings,
food and drink.

The five gross transgressions of the vow of non-injury
consist. in coercion, violence, dismemberment of the body,
overloading and starving others.  The five gross transgressions
of the vow of truthfulness consist in false accusation under
the influence of passion, false accusation in secrecy, betrayal
of the confidence of one’s wife, communication of false in-
formation, and falsification of documents. The five gross
transgressions of the vow of honesty consist in the receipt of
stolen property, employment of thieves, smuggling, use of
false weights and measures and trade in contrabands. The
five gross transgressions of the vow of conjugal fidelity on
the part of the husband consist in visiting a concubine, visiting
a respectable woman, amorous dalliance with other women,
arranging marriages for strangers, and excessive sex indul-
gence. The five gross transgressions of the vow of non-
excess in worldly possessions consist in exceeding one’s limit
in the matter of landed property, gold, livestock, money,
foodstuff, and utensils.

The five typical transgressions of the vow of the quarters
(dikvrata) consist in going beyond the limit in the upward, the
downward and horizontal directions, enlarging the space
limit of one’s movement and failure of memory. The five

1 Digha, 111, pp. 207-271; B. C. Law, 4 History of Pdli Literature, vol. 1,
114.
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typical transgressions of the law of abstention from unpro-
fitable employment consist in talking about things of an
amorous import, behaving like a buffoon, talking about
impure things, assisting in a bad thing and exceeding the need
of things of personal use.

The five typical transgressions of the law of equanimity
consist in indulgence in cvil thought, evil speech and evil
deed, forgetfulness of the law of equanimity and want of
proper attention to the law of equanimity.

The five typical transgressions of the law of keeping
within a certain place consist in the employment of one’s
family members as messengers, the employment of one’s
servants as messengers, communication by word of mouth,
communication by gestures, and intimation by sign.

The five typical transgressions of the law of keeping the
sabbath (posudha) consist in the use of a bed which is un-
examined or badly examined, which is unwiped or badly
wiped, the use of a spot for easing nature which is unexamined
or badly examined, which is unwiped or badly wiped, and the
imperfect observance of the abstinences prescribed.

The five typical transgressions of the law of proper dis-
tribution of alms consist in putting something away among
living things, covering up the alms with living things, neg-
lecting the appointed hour, acting at the instance of others
and miserliness.

The five typical transgressions of the law of self-mortifi-
cation for meeting death consist in longing after this world,
longing after the next world, longing after life, longing after
death and longing after sensual enjoyment.

The five typical transgressions of the law of right belief
consist in scepticism, fickleness, distrustfulness, praising of
heterodox teachers and intimacy with them.

The four kinds of unprofitable employment consist in
malevolent conduct, inconsiderate conduct, supply of dan-
gerous objects and directing of sinful acts.



('HAPTER IX
ANTAKRTA-DASANGA (AMTAGADA-DASAO)

The Amiagada-dasao (A ntakrta-dasanga) is known as the
eighth anga of the Svetambara canon. It consists of eight
vaggas or divisions, cach forming a group of a certain number
of lessons.  The number of lessons is ten in the first, fourth,
and ecighth divisions; cight in the second; thirteen in the
third and seventh, and sixteen in the sixth. Each lesson is
conveyed through an appropriate personal story of a legendary
character.  The stories are those of ‘the end-winners’, meaning
the persons who died either attaining liberation with death
or being assured of it at the time of death. The stories
placed in a group appear to be more or less of the same pattern
as regards the nature of the end attained. The anga took its
name from the stories of the end-winners’ narrating their
antagadadasd or happy ends. The stories of such achieve-
ments on the part of different persons, men and women, are
related with reference to the dispensation of the two Tirthan-
karas, Aritthanemi (Aristanemi) the twenty-second Jina and
Mahavira the last Jina. Accordingly the divisions with the
stories and lessons mark on the whole two stages in the
continuation of the main dialogue, namely, pre-Mahavira
and Mahavira. The carlier stage is covered by the career of
Aritthanemi and the reign of Kanha Vasudeva of Western
India, and the later stage by the career of Mahavira and the
reign of king Seniya of Rayagiha (Rajagrha). The text as a
whole is presented in the shape and form of a dialogue between
the Arya Suddharman the only Ganadhara or leading disciple
who survived Mahavira, and his pupil the Arya Jambu.
The scene of action is laid in the city of Campa, at the shrine
of (the Yakkha) Punnabhadda. It was translated for the
first time into English by Dr. L. D. Barnett, and subsequently
by Mr. M. (. Modi with the help of the commentary written
by Abhayadeva. The Agamodaya Samiti of Bombay has
edited it along with two other texts with Abhayadeva’s
commentary. P. L. Vaidya’s introduction, notes and ap-
pendix are useful.

There is ecnough of ingenuity and looseness in the inven-
tion or narration of the legendary tales, though it is not
without a method or purpose. The succession of the divisions
follows apparently a mechanical plan, the logical sequence of
thought being not easily understandable, and the beauty of
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the narratives is often marred by textual abridgements or
cross references. As Mr. Modi points out, the first five
divisions contain semi-legendary stories of the heroes related
to Kanha Vasudeva with Aritthanemi as the living Tirthan-
kara, the vaggas six and seven narrate the stories of Maha-
vira’s disciples, the eighth wagge contains the theological
details of ten penances, while the vaggas seven and eight are
concerned with the narratives of the queens of king Seniya.

The first division contains the stories of ten princes,
Gotama, Samudra, Sagara, Gambhira, Stimita, Acala, Kam-
pilya, Aksobhya, Prascnajit (Pascnai, Pali Pasenadi), and
Visnu, all born in the royal house of the king Andhakavrsni
of Dviravati (Dvaraka) and the queen Dharini. It is fittingly
introduced with a description of the city of Dvaravati, 12
yojunas in length and 9 yojanas in breadth, built by the
genius of Kuvera, the lord of wealth. With its gold ramparts,
five-coloured cornices of various jewels, and beauty and
glory, grandeur and happiness, it resembled Alaka, the capital
city of Kuvera. The Mt. Revata or Raivata stood at its
north-eastern gate, bearing on its summit a garden called
Nandanavana, the grove of Nandana. There was an old
abode (shrine) of the Yaksa Surapriya in a fine Asoka tree
in the midst of a woodland. In this very city dwelt king
Krsna Vasudeva (Kanha Vasudeva) holding lordship over
ten princely nobles headed by Samudravijaya, over five great
warriors headed by Baladeva, over three and a half crores of
princes headed by Pradyumna (Pajjunna), over sixty thousand
fighters headed by Samba, over fifty-six thousand mighty
men headed by Mahascna, over twenty-one thousand warriors
headed by Virasena, over sixty thousand monarchs headed by
Ugrasena, over sixteen thousand queens headed by Rukmini
(Ruppini), over many thousands of courtezans headed by
Anangasena, and the like. Thus Dvaravati was both the
seat of the imperial power of Krsna Vasudeva as well as the
capital of the kingdom of Dvaravati with Andhakavrsni as
its king and Dharini as its queen.

The model story is that of Prince Gotama who renounced
the world and placed himself as a Jaina recluse under the
guidance of Aritthanemi when the latter visited Dvaravati,
attended by the four grades of gods. His life of effort lasted
for a period of twelve years, during which he studied the
samaytka and other yogic postures and practices! along with

1 Samayika, cauvisattha, vamdanaka, v atikramana, kayotsarga and pratya-
khydna—these six practices constituted a . aina gadangayoga which is a substitute
for the astangayoga connected with hathayoga. Barnett’s interpretation of
samayika is quoted by Modi, op. cit., pp. 99ff.
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the eleven anigas (to the exclusion of the twelfth called Dysti-
vada). He fulfilled the twelve avowed ways of a mendicant,
bhikkhupadimdo, miscalled ‘monastic standards’! along with
the gunaratna austerity for sixteen months. He took at last
farewell, and climbed up Mt. Satrufijaya (Settufija), on the
summit of which he bravely met his end by a month’s starva-
tion, obtaining siddhi.

There are inter-allusions to the story of Meghakumara
which is fully narrated in the Nayadhammakahd, and to that
of Mahadbala in the Bhagavati Siutra or Vyakhya-prajfapti.

The remaining nine stories and lessons are of the same
type.

The second division contains the stories of eight Yadava
princes, Aksobhya, Sagara, Samudra, Himavat, Acala, Dhara-
na, Parana, and Abhicandra, to the exclusion of Stimita and
Visnu. These narratives agree substantially with those in
the first division. As for the two points of difference, the
text wants us to understand that here gunaratna is the single
form of austerity, and that the period of effort is sixteen ycars
instead of twelve. This second list of the princes born in the
family of Andhakavrsni and Dharini differs in respect of
three names from the first. As known to the commentator
Abhayadeva, Kunti and Madri were the two younger sisters
to Prince Vignu.

The third division consists of the stories and examples of
thirteen persons, Anita, Anantasena, Ajitasena, Anigha-
carita, Devasena, Satrusena, Sarana, Gaja, Sumukha, Dum-
mukha, Kupana, Daruka, and Anadrsti.

The story of Anita is introduced with a description of
the city of Bhaddilapura which was the capital of king
Jitagatru. There was a beautiful garden by the name of
Srivana on its south-east side. In that city Anita was born
to Naga, a rich banker, by his wife Sulasi. He was brought
up in the midst of enormous wealth. He was placed in his
eighth year under a tutor for training in sciences and arts.
When he had passed his boyhood, his parents made him take
the hands of thirty-two daughters of wealthy bankers within
a day. This is followed by an exaggerated account of the
wedding presents received by him. It was at the garden
of Srivana that he happened to meet Aritthanemi. The
sequel of the story is similar to the story of Prince Gotama.
The two points of difference to be noted are: (1) that he
studied the fourteen p#rvas instead of the eleven angas, and
(2) that his period was twenty years.

1 Modi, op. cit., pp. 100ff.
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The five stories that follow are of the same pattern,
The seventh story concerning Sarana, a son of Vasudeva and
Dharini, reads almost like that of Prince Gotama. Here
Sarana studies the fourtecen pirvas that are traditionally
known to have been incorporated into the twelfth angu
called Drstivade. In the same category we are to place all
the remaining stories but that of Gaja Sukumara. Strangely
enough, Prince Sumukha is described as a son of king Baladeva
of Dvaravati by his queen Dharini, whereas in the case of
the remaining princes the parents are Vasudeva and Dharinl.
Daruka who is mentioned in the Great Epic as the charioteer
of Krsna Vasudeva is counted here among the sons of Vasu-
deva and Dharini.

Turning at last to the story of Prince Gaja, we notice
that he is introduced as the eighth or last son of Devaki,
mother of Krsna Vasudeva, who was born in her womb.
According to the Pali Ghata Jataka (No. 355), Devagabbha
gave birth to ten sons including Kanha Vasudeva and Bala-
deva. The Jaina legend gives an altogether different account
of the circumstances under which Devaki’s carlier-born seven
sons were stealthily taken away from her by the god Hari-
naigamesi and brought up in the house of Naga and Sulasa.
She gave birth to six or seven sons, exactly resembling Nala-
kubera, in fulfilment of a prediction made to this cffect by
the Jaina recluse Atimukta. All but Kisna Vasudeva
renounced the world and moved about in the country as dis-
ciples of Aritthanemi. Devaki, too, is represented as a
queen of Vasudeva, king of Dvaravati. Krsna Vasudeva
tried in vain to keep his brother Gaja in the world, and his
mistake was that he had brought in Soma, a handsome
daughter of the Brahmin Saumila, to be his brother’s wife.
The Brahmin was so awfully angry with Gaja that he had
renounced the world to pass as a recluse abandoning his
daughter. On seeing the latter passing one evening by the
burning ground of Mahakala, the Brahmin took a piece of a
broken pot from a burning pyre and threw it on his head.
The princely recluse bore calmly the pain without any wrath-
ful fecling towards the oppressor. In that blissful mood of
soul he obtained the supreme knowledge and vision and
passed away. The great teacher Aritthanemi exhorted Krsna
Vasudeva not to bear wrath against Saumila who even by
xg)ipeful action lent indirectly an aid to his younger brother

aja.

The fourth division sets forth ten glaring examples of
the Jaina virtue based on the personal stories of Jali, Matali,
Upatali, Purugascna, Varisena, Pradyumna, Samba, Ani-

4B
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ruddha, Satyanemi, and Drdhanemi. These stories are in
many respects similar to that of Prince Gotama; the two
main points of difference lie in the study of the twelve angas
and the period of sixteen years. Here Jali, Matali, Upatali,
Purusasena, and Varigena are described as the sons of Vasu-
deva and Dharini, Pradyumna as the son of Krsna Vasudeva
and Rukmini, Samba as the son of Krsna Vasudeva and
Jambavati, Aniruddha as the son of Pradyumna and Vaidar-
bhi, and Satyanemi and Drdhanemi as the sons of Samudra-
vijaya and Siva.

In the fifth division we have ten lessons imparted through
the personal stories and examples of the eight wives of Krsna
Vasudeva: Padmavati, Gauri, Gandhari, Laksmana, Susama,
Jambavati, Satyabhama, and Rukmini, and of the two wives
of Prince Samba.

The queen Padmavati became interested, like her mother-
in-law the queen Devaki, in the worship of Aritthanemi
when the great teacher came to Dvaravati and preached his
noble doctrine before her husband Krsna Vasudeva. Krsna
was anxious to know the factors by which the delightful and
prosperous city of Dvaravati would be destroyed. The saint
mentioned wine, fire, and Dvaipayana as the three destroying
factors. Krsna at this moment thought that blessed were
those princes of the blood, Jali, Matali, and the rest who
betook themselves to religious life. The great teacher clearly
perceived the trend of the sad thought which arose in the
mind of Krsna. Thereatter Krsna became curious to know
how his own death would come about and where he would
be reborn. Aritthanemi’s reply was that after the destruc-
tion of the city of Dvaravati by the wrath of Dvaipayana, the
action of fire, and the drunkenness of the Vasudevas (i.e.
Yadavas), Krsna would be sent forth with Rama Baladeva
(Balarama) to Pandu-Mathura on the south, where he would
meet the sons of king Pandu, Yudhisthira and others, and
there in the presence of the Pandava brothers, in the Kusamba
forest, and under an excellent banyan tree, he would remain
on a slab of stone with his body covered with a yellow robe,
when he would be pierced in his left foot by a sharp arrow
released from the bow by Jarakumara. Thus he would
come to death and would be reborn in hell. Thereafter
he would be reborn in the continent of Jambudvipa, in the
country of Bharatavarsa, in the land of Pundra, in the city
of Satadvara, where he would be the twelfth Jina in the next
era of progress, finding himself for many years in the status
of a Kevalin. It is said that this prophecy made Krsna
glad.
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In view of the impending calamity of the city of Dvara-
vatl Krsna asked all persons to renounce the world and lead
the mendicant life in the religious order of Aritthanemi.
Under this persuasion his queens headed by Padmavati,
and the two wives of Prince Samba becamec nuns, studied the
cleven angas, observed religious practices, and then passed
away obtaining the final liberation.

Here we have a very curious Jaina version of the Krsna
legend, having a few points of similarity with the Brahmanical
and Buddhist versions. The obvious purpose of the Jaina
narratives was to gain popularity for the Jaina faith in
Western India by making the local people believe that the
whole of the Yadava race attained salvation under the benign
influence and guidance of Aritthanemi, the twenty-second
Tirthankara. The Jaina inventor of the legends would
purposely ignore the fact that Krsna Vasudeva’s teacher
was Ghora Angirasa. According to the Upanisad tradition
Krsna following the instruction of Ghora Angirasa became free
from all worldly attachments. _According to the Jaina legend
he could aspire to become a Jina. These were the current
legends accounting for the destruction of the Andhakavrsnis.

It is no less important to note that the Jaina legends
connect the sons of Pandu with the Pandya country of the
south with Mathurd (modern Madoura) as its capital. Dr.
Barnett rightly observes: ‘The Pandiyans, however, were not
Pandavas, and the Jaina identification of the two dynastics
is probably based on popular etymology. A like attempt to
connect the two families occurs in the Tamil chronicle given
in Taylor’s Oriental Historical MSS. (Vol. 1, pp. 195ft.),
which states that Madura at the time of the Bharata war
was ruled by Babhruvahana, the son of Arjuna, by the
daughter of the Pandiyan king of Madura. The Mahd-
bhdrata, on the other hand, makes Babhruvahana the son of
Arjuna, by Citrangada, daughter of Citravahana, the king
of Manipura.’

The association of the Pandyas of the south with the
Stirascnas of Mathura and the Pandus of Northern India is
probably alluded to in the confused statement of Megasthenes
regarding Heracles and Pandaia.! In the Pali chronicles
of Ceylon the Pandyas are invariably represented as Pandus.2
In the Jatakas the five sons of Pandu are nowhere connected
with the Kuru country. Arjuna of the Yudhisthira line, who

1 B. C. Law, Tribes in Ancient India, p- 190; H. C. Raychaudhuri, Political
History of Ancient India, 4th Ed., p. 272; McCrindle, Ancient India (Megas-
thenes and Arrian), pp. 163-164.

* Cf. Mahdavamasa, Chap. 7, v. 50; Dipavamea, Chap. 4, verse 41.
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is represented in the Kurudhamma Jataka (No. 276) as the
ideal king of the Kurus is evidently different from Arjuna
the third son of Pandu. Thus there still lies a mystery about
the relationship of the Pandavas with Krsna Vasudeva.

From the sixth division begins the second stage of the
main dialogue. This division is important for the short
stories of Makati, Kinkama, Mudgarapani, Kasyapa, Ksemaka,
Dhrtihara, Kailasa, Haricandana, Dvaratraya, Sudarsana,
Parubhadra, Sumanabhadra, Supratistha, Megha, Atimukta
and others. Makati was a rich householder of Rajagrha who
renounced the world after he had met and waited upon
Mahavira at the shrine of Gunasila. He studied the eleven
angas, the samdayika, and other religious practices. He
practised the gunaratne form of self-mortification. He died
on Mt. Satrufijaya, obtaining liberation. Kinkama whose
personal story is similar to that of Makati attained siddhi on
Mt. Vipula which guarded the city of Rajagrha on one side.
Among the remaining persons, all of whom passed away on
the same Mt. Vipula. Mudgarapani was a garland-maker in
Rajagrha. The rich householders Dvaratraya and Megha,
too, belonged to the same city, while Ksemaka and Dhrtihara
were citizens of Kakandi, Kaildsa and Haricandana of Saketa,
Sudarsana and Parnabhadra of Vanijagrama (Panyagrama ?),
and Sumanabhadra and Supratigtha of Sravasti. Atimukta
was a prince born in the royal house of king Vijaya who
reigned in the city of Palasapura, and Anaksya was a king
of Benares who renounced the world like king Udayana (of
Vatsa). The two model stories and examples are those of
Mudgarapani and Prince Atimukta.

During the reign of king Srenika, Arjunaka was a rich
garland-maker in the city of Rajagrha and Bandhumati was
his wife. He had a big flower garden outside the city, and
far from it was his family shrine built and dedicated to the
Yaksa Mudgarapani. In it the statue of the Yaksa stood.
Arjunaka became a devotee of this demi-god from his very
childhood. When a festival was announced in the city of
Rajagrha, Arjunaka went out with his wife to his flower
garden. After gathering the flowers the husband and wife
walked towards their family shrine when they were entrapped
by some wicked men. He afterwards killed them with an
iron mace.

A pious Jaina householder named Sudarfana was going
to pay his homage to Mahavira; he was attacked on the road
by Arjunaka Mudgarapani, but no harm was done to him on
account of his virtue and spiritual strength. Arjunaka took
the vow of a Jaina mendicant under the guidance of Mahavira
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by

and proved himself to be a completely reformed man. When
he wandered about in the city of Rajagrha for alms the angry
crowd of men and women harshly treated him, but he
patiently endured suffering with equanimity. With the kind
permission of Mahavira he passed away by starving for a
half-month.

There is nothing striking in the story of Prince Atimukta
save and except that he became a Jaina mendicant in his
early life, when he was a mere boy. ‘You are a child, my
son’, said his father, ‘and have no understanding. What do
you know of the doctrine ?” The reply is given in the form
of a riddle, *What I know, I do not know, and what I do not
know, I know’. By this he meant that he knew that onc
who is born must die, but he did not know how death would
take place and exactly when. The riddle does not exhibit
much of a literary art, nor does its explanation go to prove
a great philosophic insight. We have better examples of
such riddles in Pali Angulimala Suttal and Maha-ummagga
Jataka (No. 546).

In the seventh division we have the personal stories of
the thirteen wives of king Srenika of Rajagrha, all of whom
renounced the world and fared well at death as the Jaina
nuns. They were known as Nanda, Nandavati, Nanduttara,
Nandiérenikia, Maruta, Sumaruta, Mahamaruta, Marudeva,
Bhadra, Subhadra, Sujata and Bhutadatta.

The eighth or concluding division is devoted to the
stories of ten Jaina nuns who studied the eleven angas, the
samayika and other religious practices, and led a rigorous
religious life under the guidance of the Arya Candana, the
leading Jaina Theri of the age. Kali, Sukali, Mahakali,
Krsna, Sukrsna, Mahakrsna, Virakrsna, Ramakrsna, Pitr-
senakrsna, and Mahasenakrsna are suggested as their names.

Here we have a description of the ten kinds of penances
(tavokammda) observed by the ten nuns who were previously
the wives of king Srenika. These are known as ratnavali,
kanakavali, muktavali, ksudraka (lesser) simhanikridita,
mahallaka (greater) simhanikridita, sapta-saptaniya to dasa-
dasamya, ksudraka sarvatobhadra, mahallaka sarvatobhadra,
bhadrottara-pratima, and acambit-vardhamana (ayambi-
lavaddhamana). The technical explanation of each involves a
mathematical arrangement of numbers expressive of the
number of meals and fast days in different permutations and
combinations, for all of which the reader may be referred to
Abhayadeva’s commentary on the text of the Amtagadadasdo.

! Majjhima Nikdya, 11, pp. 97-106.



CHAPTER X

ANUTTARAUPAPATIKADASA (ANUTTAROVAVAI-
YADASAO)

The Aputtarovavaiyadasdo® (Anuttara-awpapdatikadasanga)
is the ninth ange which deals with the lives of persons who
after their death were reborn as gods.  They would therefrom
descend to this world, attain human birth and achieve final
emancipation. It treats of the ekdvatdrins, or the once-
returners (Pali sukadagamins) most of whom are the sons of
king Srenika. The stories are mostly abbreviated. The
anga consists of three vaggas or divisions; the first con-
taining ten lessons, the second, thirteen and the third, ten,
making a total of thirty-three lessons. In Jacobi’s opinion
the descriptions are very tedious and they consist mostly of
endless enumerations.

Though this text is placed in the list of angas, its contents
go to show that it presupposes other works of the Jain canon,
particularly the Aupapatika Satra. The list of persons whose
examples are set forth in each division is given in verse
precisely as in the Amitagadadasido to which the ninth ange
stands no more than a supplement or sequel.

In the Jaina cosmography the middle place is occupied
by the world of men. Above this stand the three grades of
gods, one above the other, the highest being the Vaimanikas
or gods dwelling in their respective lofty mansions. Below
them are the Gaiveyyakas and the lowest are known as the
Kalpas. The Gaiveyyakas too are provided with mansions
of their own.

This arnga too is presented in the form of a dialogue put
into the mouth of Sudharman and his pupil Jambu. The
scene of action is laid in the city of Rajagrha.

In the first division all but Vehalla and Vehayasa are
mentioned as the sons of king Srenika by his queen Dharini
and the rest including Abhaya as princes whose mother was
the queen Cellana. It may be noted that the name of Prince
Abhaya is met with in the Pali Nikdyas particularly in the
Abhayarajakwmara Sutta of the Majjhima Nikiya (Vol. T,
pp. 392-396). The thirteen fortunate men whose examples

! This text has been edited by Dr. Barnett along with the Amtagadadasio.
Dr. P. L. Vaidya has also edited it (Poona, 1932). Abhayadeva’s commentary
is very helpful,



56 SOME JAINA CANONICAL SOTRAS

are set forth in the second division are also represented
as princes born to king Srenika by his queen Dhérini,

The model story in the third division is that of Dhanva.
Sunaksatra! who finds mention in the Pali Nikdyns as a
Licchavi prince and lay supporter of the Jaina order, is in-
cluded here in the list of ten persons. Dhanva is described
as a prince born in the royal house of king Jitasatru of
Kakandi. He became a Jaina monk and he strictly observed
the religious practices and rules of life. The real interest
of the story lies in the graphic description of the personal
condition of the aspirant, while he was going through the
hardship of the penances. It may be pointed out that a
similar description of the penances is found in the Pali
Mahadukkhakkhandha Sutta of the Majjhima Nikaya (Vol. 1,
pp. 83-90). The forms of austerity described in the Pali
discourse are the penances observed by the Buddha previous
to his enlightenment. These are found fruitless by him as
means of salvation.

! Pali Sunakkhatta, Digha, II1, pp. 1ff; B. C. Law, Historical Gleanings,
p. 16.



CraPTER XI
PRASNA-VYAKARANANI (PANHAVAGARANAIM)

The Panha-Vagarana Sayal (Prasna-vydkarana satra) is
counted as the tenth anga of the Svetambara agama. It is
otherwise known as Pra$na-vyakaranadasi for the simple
reason that it consists of ten lectures or chapters (ajjhayanas),
the five of which are devoted to the topic of anhaa and the
remaining five to that of semwvara. Abhayadeva Siri wrote
an authoritative commentary on it. Tt has been edited
along with the text. Winternitz points out that it is a
purely dogmatic presentation, which docs not correspond
either to the title of the work or to the table of contents in
the Thanamga 10 and in the Nandi. Schubring (Worte
Mahdviras, p. 13) says that a later work took the place of the
old anga which is lost. The title of the suatra, Prasna-
vyakarana, implies at the first sight that the text is the
catechism or book of questions and answers. But the text,
as we now have it, is not of this nature. The contents of a
Panha-Vagarana as given in the Sthananga and Nandisitra
presuppose a canonical work consisting of 108 prasnas, 108
aprasnas, 108 prasnaprasnas, vidyatisayas and discourses of
saints with Nagakumaras and other Bhavanapatis. The
present text does not meet these requirements. On the
other hand, it appears as a methodical and claborate exposition
of the two topics mentioned above. As such it may be judged
as a Jearned dissertation on the subjects and as an important
literary production of the scholastic age. Abhayadeva is
compelled to explain the title of the present sitra in a manner
to suit its contents. He says, prasnanam vidyavisesanam
yani vyakaranans tesam pratipadanapard dasa dasadhyayana-
pratibaddhdh granthapaddhataya itv Prasnavyakaranadasih.
The Prasna-vyakaranadadd is a treatise comprising ten lectures
that establish the expositions of certain select topics. The
methodical expositions are all ascribed to Sudharman the
fifth ganadhara, who addressed them to his pupil Jambu-
swamin. The two main topics dealt with in this treatise
are anhaa and its anti-thesis samvara. The term anhaa is
equated with Sanskrit asnavah (asravah).2 Thus anhao is

1 The Agamodaya Samiti has published an edition with Abhayadeva’s
commentary (1919).

® Asnava is from d-root snu. Aérava is from root Sru, to flow, whence
‘a flowing of the soul from the senses towards their external objects’. In
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taken to be the same as @srava which goes to form an anti-
thetical pair with semevara. The anti-thetical pair which
occurs in the Pillar Edicts of Asoka verbally corresponds with
the punye and pdpa of Jainism. In these edicts dsinava
stands in contrast to kayana: apdsinave bahukayane® (Pillar
Edict I1.). It would seem that the word dsinara is employed
there as a synonym of pdpa as opposed to kalyana or punya.
There is still a difference of opinion? as to whether the
Asokan word dasinava corresponds to the Ardhaméagadhi
anhaa or to the Pali and Sanskrit adinava. There is evidently
no such Sanskrit word as @snavae used in the Brahmanical or
Buddhist works. Here we have adinava in its place but the
Asokan term dsinava clearly presupposes a Sanskrit word
like dsnava as suggested by the Jain scholiast. So far as the
meaning of the two words dsnuva and dadinava is concerned,
it is practically the same. Just as in Jain literature it has
asrava for its synonym, so in the Amarakosa the two synonyms
suggested for adinava are a@srava and klesa.® Tt is important
to note that anhkaea is characterized in our text as anddika
(adivirahitah), ‘beginningless’, ‘that of which the sinful action
is the root cause’, as cxplained by Abhayadeva. This
suggests no doubt that our text is concerned not so much
with the sins as ‘with innate proneness to sin’.

The five sinful deeds that one commits due to the innate
proneness to sin stand as opposed to five great vows (maha-
vratas) that follow from the principle of samwvara or self-
restraint. The five sinful deeds are enumerated as himsa
(harming life), mosa (lying), adatta (thieving), abambha
(incontinence), and pariggaha (hankering after worldly pos-
session). Each of them is taken up as a subject for separate
treatment. The harming of life is deprecated by the Jinas
as a sinful deed which is fierce, terrible, mean, rash, un-
dignified, shameless, inhuman, fearful, dreadful in reaction,
greatly fearful, horrible, frightful, unlawful, causing anxiety,
reckless, unrighteous, uncompassionate, pitiless, leading to a
hellish life and destructive in effect. This sinful deed serves
to generate delusion and great fear and it brings about mental
distress in fear of death. This is the first door to impiety.
It is defined as violence done to life, driving soul out of the
body, arousing suspicion in the mind of other beings, harming

Apastamba Dh. S. (II, 25, 19) the word aérava is taken to mean ‘external
objects by which a person is attracted outwards’ (Yaih purugah aéravyate,
vahih akrigyate) (R. K. Mookerjee, Asoka, 1928, p. 174).

! B. M. Barua, Asoka and his Inscriptions, 1946, p. 274.

2 D. R. Bhandarkar, 4soka, 1932, pp. 107-109.

3 Amarakosa, 3. 2. 29— Adinavasravau klede.
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t which should not be dc_ma.
those who can b hnrmEdﬁi;g;h%oixng violence, oppressing,

It oonsists In ht::':;ng} thought, word, and deed, emulating,

killing in three wa) life, and the like. Harming life 18 an

ending the lease of ‘ g B
iniqni%y of which the consequences arc bitter. Tt is of various

kinds and it has various modes. It causes pain and brings
misery to others. It is an outcome of unrestraint. In this
connection our text furnishes a long but interesting list of
the fauna and flora, classificd according to the number of
senses possessed by them. Many are the root causes that lead
beings to commit this sin. The main causes are, however,

anger, pride, conceit, and greed, all of which are ultimately

rooted in delusion. It stands to destroy all good things in

men. In the same connection our text discusses the position

of the professional boar-killers, fish-catchers, fowlers, hunters

and the like. It also discusses the position of several cruel

tribes and peoples such as the Sakas, Yavanas, Sabaras,

Barbaras, Kayas, Murundas, Udas, Bhadakas, Tittikas,

Pakkanikas, Kulaksas, Gaudas, Simhalas, Parasas, Kroficas,

Andhras, Dravidas, Bilvalas, Pulindras, Arosos, Dumbas,

Pokkanas, Gandhaharakas, Valhikas, Jallas, Romas, Masas,

Bakusas, Malayas, Cuficukas, Cilikas, Konkanakas, Medas,

Pahlavas, Malavas, Mahuras, Abhasikas, Anakkas, Cinas,

Lahsikas, Khasas, Hasikas, Neharas, Maharastras (Maustikas),

Arabas, Davilakas, Kuhanas, Kekayas, Hiunas, Romakas,

Roravas, Marukas and Ciratas (Kiratas).! The list of tribes

and peoples notorious for their cruel habit and nature is

sufficient to indicate that our text is a compilation of a post-

Christian period.

The second door to impiety is lying which is defined and
characterized as telling an untruth which makes a person light
and fickle, which is fearful, which causes enmity and brings
ill-fame and the like. It is an immoral act in which the low-
born persons indulge. It is cruel in its effect and it makes
a liar untrustworthy. It is deprecated by the best of saints.
It is linked up with the blackest of soul colourings and it
only serves to increase a man’s state of woe and degradation,
and to bring about the cycle of re-births. It carries with it
the idea of indulgence in falsehood, cheating, deceiving,
crookedness, false deposition and uscless talks and the like.
Anger, greed, fear and envy arc the various mental factors
that are behind lying. This door to impiety also includes the
preaching and promulgation of false doctrines and misleading

1 For details of some of these tribes vide B. C. Law, ‘ T'ribes tn Ancient
India’ (Bhandarkar Oriental Series No. 4).
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philosophical views of life. Some typical instances of false
doctrines and misleading views are given. The first of
them is typicalty the philosophical view attributed in the
Pali Nikayas to Ajita Kesakambala represented as an avowed
nastika. The Buddhist doctrine of the five aggregates?
is also put in the category of nastikya. The ndstikavada is
taken to mean the denial of manly energy, the existence of
heaven and hell, and the possibility of reward and retribu-
tion and the like. The instances of astikavada cited are shown
to be equally misleading. The Jain teacher repudiates the
idea of God as the creator and ordainer of all things and of
all beings. He discards the theory of soul as a passive
principle. Both the Sankhya and the Vedanta doctrines
stand self-condemned in his opinion. That there is a sectarian
note in the statement and criticism of the views of other
schools of thought is undeniable. The details of the modes
of lying practised and committed with reference to persons
and things are important as throwing light on the social
condition and moral standard of the age.

The third door to impiety is taking away what is not
given (adaitadanam). It is defined as an act of stealing,
oppressing, bringing death and fear, an iniquity which is
terrifying, a sinful deed which is rooted in covetousness and
greed. It is undignified in its nature and it produces a bad
name. It is equally deprecated by good men. By it one
incurs the displeasure of persons, near and dear. 1t is full
of passion and delusion. It goes by the name of theft,
stealing other people’s property, secking gain from the
belongings of others, greed for the wealth of others, cupidity,
thieving, spoiling the hand with the ugliness of the act and
the like. Robbery, dacoity and such other daring acts all
come within the definition of taking away what is not given.
Plundering, looting, carrying spoils and booties in the name
of war are also included in this act of impiety. In this
connection our text furnishes some details about warfare,
weapons, and armaments. It also supplies some interesting
information regarding different punishments meted out to
the thieves and robbers. Their miserable life here and
hereafter is described in detail.

The fourth door to impiety is known as incontinence
(abambham). It is defined as a sexual dalliance coveted in
the worlds of gods, men and demons, which is a net and noose
of amour, which is a hindrance to the practice of austerities,

! Keith, Buddhist Philosophy, pp. 85; B. C. Law, Buddhaghosa (BBRAS,
1946), p. 136.
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self-restraint, and chaste life, which brings about death,
bondage, and coercion, and which is a cause of 1nfatuat10n
and delusion. Tt bears the name of sexual congress, sex-
indulgence, delight in vulgar life, sexual passions and overt
act. Even the Vaimanika gods have sexual enjoyments with
the goddesses and family maidens. They too are not free
from this kind of infatuation. The demons, nagas, garudas
and supannas too are no exceptions to the rule. Among
men, the monarchs, kings, overlords, chaplains, high officers
of the state, all run after this. The same passion is equally
perceptible among the lower creatures. In this connection
our text gives us the details about the physmal forms, dresses,
beautification, wiles and guiles, and various pleasing artifices,
by which women entice men. Incidentally the modes of
generation are discussed, according to which, living beings
are to be classified as viviparous, oviparous and the like.
This classification is the same as that met with in Pali and
other Indian texts.

The fifth door to impiety is known as pariggaha or
hankering after worldly possessions such as varieties of gems,
gold, jewels, perfumes, scents, unguents, conveyances, utensils,
household, furniture, landed properties, wealth and opulence.
It is rooted in greed and it is an expression of craving and
thirst for worldly things. So it does by the name of craving
(tanhd), worldly attachment (dsatti) and it is characterized
by the great longing for carning, acquisition, accumulation,
hoarding, insatiety and the like. Even the gods are not free
from this hankering after worldly possessions. The em-
perors, Vasudevas, Baladevas, Mandalikas, chieftains, Tala-
varas, commanders-in-chief, millionaires, bankers, rastrikas,
purohitas, and the like are all guided by it.  Worldly posses-
sions comprise all secular sciences and arts, worldly enjoy-
ments, agriculture, industry and commerce by which men are
implicated in various conflicts and clashes of interests. In
this connection our text speaks of sixty-four sciences and
arts (catusatthi).

After dealing with the five doors to impiety the sutra
takes up for consideration the five doors to samvara or self-
restraint, one by one. They are spoken of as virtues that
stand for deliverance from all kinds of suffering. The first
is called ahimsa (non-harming), the second, the truthful
speech (saccavayanam), the third, taking only what is given
(dattam-anunna), the fourth, continence (bambhaceram) and
the fifth, non-hankering after worldly possessions (aparigga-
hattam), ‘which constitute the five great vows that are con-
ducive to the good and welfare of the world.
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The first principle of non-harming is praised as the island,
the refuge, the destination, the basis, and nirvaga to the
worlds of men, gods and demons. It is just another name
for pity (daya), forbearance, purity, goodness, welfare, protec-
tion, morality, self-control, self-restraint, self-guard;ng and
the virtue which is the abode of the perfected ones (siddhas).

The truthful speech is the second door to self-restraint.
This is the accepted principle of all noblemen, teachers and
saints. It implies one’s moral purity and uprightness, and it
is a virtue which inspires confidence. It requires a person
to abstain from praising himself and condemning others.
In this connection the sutra speaks of twelve kinds of language,
namely, Prakrita, Samskrita, Magadhi, Paisaci and Apa-
bhramsa, cach distinguished according to prose and verse.
Some grammatical details are also given which are too well-
known to need any comment here.

The third door to self-restraint is accepting what is
given. It implies an abstinence from taking away what is
not one’s own, from stealing and committing theft. This too
is a virtue well-praised and a noble principle of seclf-control
and self-restraint.

The fourth door to self-restraint is continence or chaste
life. It is the root principle of the best of austerities,
regulated life, knowledge, faith, conduct and perfect discipline.
It implies moral rectitude which is cultivated as a path to
deliverance. In its magnitude it is mighty like the Himalaya
and it is extolled as something in the heart of the decp ocean.
This is indeed the very fundamental principle of religious
life.

The fifth door to self-restraint is non-hankering after
worldly possessions. The non-hankering may be both in-
ternal and external. The external hankering is an obstacle
to religious practices and the internal hankering leads a
person to the incorrectness of method, recklessness, thought-
lessness, and moral contaminations. This is the principle
of non-attachment which is conducive to the practice of
samitis and guptis. This stands on the very top of the path
which leads to deliverance and emancipation.

Of the five great moral vows (paficamahdvratas) enforced
by Mahavira the first four represented the four principles of
self-restraint (catuyamasamvara)! as prescribed by Paréva-

1 Catuyamasamvara was undoubtedly a phraseology of the religion of
Par§va. But as presented in Buddhist literature it acquired altogether a new
connotation with Mahavira’s followers. Some are of opinion that it means
the four characteristics of a Jaina recluse as understood by the Buddhist author
(B. C. Law, Mahavira: His Life and Teachings, pp. 13ff.; I.H.Q., II, 705;
Majjhima, 11, pp. 356-36).
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natha for his followers. It is the fifth principle of non-
hankering after worldly possessions that was added to the
earlier list of four by way of an improvement. The five
moral precepts as enjoined by the Buddha for the guidance
of the conduct of the laity are somewhat different from the
Jaina five great vows. The three principles of ahimsd (non-
harming), non-stealing, and truthful speech, are common
to both. The fourth Jaina vow of chastity (brahmacarya)
is deeper in its significance than the Buddhist principle of
non-excess in sexual indulgence.  The Jain vow corresponds
more with the Buddhist principle of brahmacariye which is
preseribed for the recluses. The fifth Jain vow is implied
in the Buddhist principle of non-participation in any worldly
transaction by the recluses.  Although the enumerations of
the principles are somewhat dlff(-rent they are all important
to both the systems. We have a systematie exposition of
the moral precepts in the Pali commentaries, particularly in
Buddhaghosa’s encyclopaedic work known as the Visuddhi-
magge or the Path of Purity.! Tt will be seen that the
Buddhist method of exposition is more lucid, direct, and
clearly psycho-ethical. There is an important point of
difference between the Jain and Buddhist presentations of
the vows and precepts. In the Jain presentation a greater
emphasis is laid on the side of abstinenco from impious acts,
while in Buddha’s presentation much stress is laid on the
positive aspect of virtues. It is not enough that a person
abstains from doing a wrong thing inasmuch as a progressive
man is expected to cultivate and develop frlen(lhneb% honest
life, truthfulness, etc. But the difference is one of degree
and not of kind.

1 Visuddhimagga (PTS), Vol. I, pp. 6ft; P. Maung Tin, The Path of
Purity, Pt. 1, pp. 8ff.; B. C. Law, A History of Pali Literature, Vol. I, pp. 400ff. ;
B. C. Law, Aému/lwsu, p. 85; Cf. Vinaya, 11, 162; Samyutta, TV, 342, 11, 68;
Milinda, 333 and Anguttara, TV, 248fT. ote.



CuarTer XIT
VIPAKA SUTRA (VIVAGA-SUYA)

The Vivaga-siya (Vipaka Sutra) is counted as the
eleventh anga of the Svetambara Jain dgama. Winternitz
calls it the text of the ripening of actions. As its name
implies, it deals with the consequences or resultants, painful
or happy, of past deeds. It contains stories on the retribu-
tion of good and bad deeds after the manner of the Buddhist
karma stories in the Awvadana-Sataka and Karma-Sataka.
The satra illustrates the painful consequences by ten ancc-
dotes and happy resultants by ten stories, each illustrative
anecdote or story forming a distinct section of two parts into
which the text is divided. The stories after narrating the
careers of persons concerned as human beings proceed to
describe the courses of their transmigration until their attain-
ment of liberation in the end. In the first part dealing with
the painful consequences, eight out of ten persons concerned
are males and two females, while in the sccond part all the ten
persons concerned happen to be males. The sutra is judged
as a kathanuyoga type, inasmuch as it develops its themes
with the help of appropriate narratives that are presented
mostly in their bare outlines. As Siddhasena in his com-
mentary on the Tatthvartha (I, 20) explains, the title of the
sutra means that the text indicates and sets forth the felt
consequences of deeds: Vipakah karmanam anubhavastam
sutrayati darsayati tad Vipakasutram. Although the word
karmaphala, meaning the fruits or results of deeds, may be
taken broadly as a synonym of karmavipdka, in the Pali
Nikayas a distinction is generally made between phala and
vipaka, the first is taken to mean immediate results and the
second after effects or results that follow as consequences.
The word wvipaka carries with it the notion of maturity.
Accordingly the word wipdka implies the resultants that
become ripe from the totality of deeds in a particular birth.

The ten narratives in part I are the stories of Mrgaputra,
Ujjitaka, Abhagnasena, Sakata, Brhaspatidatta, Nandivar-
dhana, Umbaradatta, Saurikadatta, Devadatta and Afiju-
suta and those in part II are the stories of Suvahu, Bhadra-

1 Edited along with the Amtagadadasio and Anuttarovaviiyadasdo with
Abhayadeva’s commentary and published by the Agamodaya Samiti of Bombay
(1920). A.T. Upadhye’s edition (1935) is very useful.
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nandi, Sujata, Vasava, Jinadasa, Dhanapati, Mahadbala,
Mahaccandra and Varadatta. In general outlines the stories
in cach part are similar. Whether the course of transmigra-
tion starts in each case from past misdeeds or from past
good deeds, it ends in the attainment of liberation. The
turning point in each career takes place at a happy juncture
where the person concerned is brought somehow or other
into the august presence of Mahavira. The adoption of the
life of a Jain recluse and the fulfilment of the duties incumbent
thereon bring about the final liberation. Considered from
this point of view the purposc of the stories is the same as
that of the Pali Apaddnas of the carly Buddhist brothers
and sisters.  But as compared with them the Jain stories are
uninteresting.  An important point of distinction between
them is that the Apaddnas are rclated by the theras and
theris themselves, whereas in the Jain stories the course of
transmigration is recounted by the Jain author and partly
predicted by Mahavira himself.

The scenes of action of different stories are laid in a few
cities of northern India bounded cvidently on the south by
the Vaitadhya (Vindhya) mountain. Their presiding deities
are said to have been certain Yakkhas. The suatra speaks of
some Dhammaghosa class of Jain theras (IT, 1) who are said
to have wandered about with a retinue of 500 recluses.
Whether it was their duty to preach the doctrine or to convey
the message of picty is to be ascertained. From the descrip-
tion given in the satre it appears that the intention is to
describe them as wandering teachers preaching the doctrine.
The story of a Dhammaghosaka as met with in the Pali
commentary on the Dhammapada® leads us to think that it
was the duty of a Dhammaghosaka to convey the message of
piety to the people. The same may be inferred from the duty
assigned by Asoka to the agents employed for the purpose
(M.R.E. Yerragudi version). Incidentally as noted by Mr.
Kapadia 2 there are a few references having bearing upon
social and religious life of the people but these are of very
minor importance. From Jain doctrinal point of view the

1 Dhammapada Commentary, Vol. I1I, p. 81.

2 The Canonical Literature of the Jainas, p. 116 f.n. The stifra mentions 16
kinds of diseascs (section 22): asthma, cough, fever, burning sensation in the
body, pain in the stomach or belly, fistula, piles, indigestion, an eye-disease,
headacho, loss of appetite, pain in eyes and ears, itching, dropsy, leprosy and a
disease which rapidly consumes anything when eaten. The remedies are
prescribed in section 23. Besides, the sitra refers to human sacrifices (section
107), cruel ways of inflicting punishments for theft and adultery (sections 37,
63), various instruments used by jailors for inflicting corporal punishments (sec-
tions 120-21), etc. Vide also The Canonical Literature of the Jainas, pp. 136-37.
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sutra contains nothing new or important. Its purpose

evidently is to discourage indulgence in five sinful deeds and

to encourage the practice of five great vows, both of which

’lsl'ave received a systematic trecatment in the Prusna-vyakarana
utra.

5B



CuAaPTER XITIII
AUPAPATIKA SUTRA (OVAVAIYA SUYA)

The Ovavdiya siya® (Aupapdtika Sitra) which is also
called the Uvavaiya is counted as the first upanga among the
texts of the Svetambara canon. Some hold that the Sans-
kritized form Aupapdatika is erroneous.  Uvavaiye means the
attainment of an existence as pointed out by S. Lévi2  An
upange is by its name and definition an ancillary work.
Abhayadeva Suri has written the earliest commentary on it.
This text consists of 189 sutras, cach of which is represented
by a complete paragraphic statement on a particular topic
or by a particular stanza, if it is in verse. The sutfas forming
the concluding part of the text are in verse, while the pre-
ceding portion is mostly in prose. The stanzas forming the
concluding suftas 168-169 are really interesting and important
as epitomizing the statements in prose on the spiritual
position and destiny of the siddhas or perfected ones.  There
arce similar mnemonics also under a few other suttas such as
49, 56, 76 and 144. The method of treatment followed is
catechetical. The text seeks to combine a treatise and a
book of discourses into an organic whole. Tt presents its
subject-matter broadly in two contexts: (1) the meeting of
Mahavira and king Kinika of Campa, and (2) the meeting
of Mahavira and his senior disciple Tndrabhati. Its object
is to impress on the mind of the hearer or reader the un-
surpassed greatness of Mahavira’s personality, the superior
worth of his teachings, and the superior position of his
disciples, lay, ordained and advanced. The place assigned
to the siddhas-is the highest of all. The hicrarchical order is
carefully shown in the second context or book comprising
the suttas 62-189. The Pali Puggalapaiifiati,® a book of the
Abkidhammapitaka, presents the classified human types in a
hierarchical order of its own, but its treatment is thoroughly
psycho-ethical but not historical. The true Pali counterpart
of it is to be traced in those suttas in which the nitthas or goals
are distinguished.

1 B. Leumann has edited this s@tra under the title Dus Aupapdtika Satra
in tho Abhandlungen fiir dic Kunde des Morgenlandes, herausg. von der Deutschen
Morgenlandischon Gesellschaft, viii, 2, Leipzig, 1883; a complote edition in the

gamodaya series has beon published.

® J.4., 1912, t. XX.

3 Edited by R. Morris for the PTS; translated into English by B. C. Law
under tho titlo of Designation of Human T'ypes (PTS Tr. Scries No. 12).
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The Aupapdtika sitra follows a distinct literary art of
its own with its direct appeal. Naturalness and the sense
of case characterize its mode of presentation. It seems on
the whole what may be described as an artless art. Its
diction is clear, racy, sober, and dignified, in spite of the fact
that the Jain theological motive of self-glorification and self-
exaltation runs through its whole length. The descriptions
of the city of Campa, the sanctuary of Punnabhadda, the
Asoga tree in the garden surrounding it, king Kaniya, son of
Bimbisara, his queen Dharini, and Mahavira given in it are
vivid and graphic and they well serve the purpose. The
text also contains the account of Mahavira’s samosarana in
Campa and the pilgrimage of Kiniya to this place. The
founder of Jainism is given the epithet, Adikara or the first
doer (aigare titthakare—Aupapatika Satra, secs. 61, 20).

The Aupapdatika Sutra places the Vemanika devas as the
highest in the scale, then the Jyotisis, the Vapamantaras and
Bhavanavasis. The Vemanika gods and angels are repre-
sented by Sohamma I8ana, Sanankumara, Mahinda Bambbha
(Brahma), Lantaga, Mahasukka, Sahassara, Acchutapadi and
the rest. Mahinda’s heaven is the heaven of thirty-three
gods together with the lokapalas. In the Jyotisi class are
placed the sun, the moon, the planets, comets, and stars
including Rahu. The Vanamantara devas comprise the
Bhliitas, Pisacas, Yaksas, Raksasas, Kinnaras, Kumpurisas,
Gandhabbas, etc. The Asuras, Nagas, Supannas, vijju (vidyut,
lightning), fire, continent (diva), ocean (udahi), disakumaras
(quarter gods), pavana (wind gods), and thunder gods (thaniya)
represent the Bhavanavasis. Below them are the earth-lives,
water-lives, fire-lives, and wind-lives. Above all of them
stands the incomparable Jina with his advanced disciples
(sections 32-37).

The eight mangalas were the eight auspicious symbols or
cmblems of the Jains: sovatthiya (svastika), sirivacca (Srivatsa),
nandiyavatta  (nandyavarta), vaddhamanaga (vardhamana),
bhaddasuna (bhadrasana), kalasa, maccha (matsya) and dappana
(darpana).r  Other enumerations of marigalas are also met
with in the Jain text.? In order to oust the vested interests
of the Brahmanas from the field, the Jains and the Buddhists
had to introduce certain mangalas claimed as very efficacious.
The Buddhists introduced chanting of the Mangala sutta
laying much stress on the thirty-seven points of mangala or
moral conditions of human welfare.?

1 Aupapatika Satra, sec. 49. 2 Ibid., secs. 53-55.
3 Of. Mangala Sutta of the Khuddakapatha, pp. 2-3; Mahamangala Jdtaka
(No. 453); and the Suttu Nipata, pp. 46-47.
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The Brahmins as Lakkhana-pdathakas suggested certain
prominent bodily characteristics of a mahapurisa or great
man (mahdpurisa-lakkhandini).! As the early Jain and Bud-
dhist, texts go to prove that the Jains and the Buddhists
simply utilized them in establishing that the Founder of their
own Order was the greatest of men.2 In the Awupapatike
Sdtra (sec. 16) Mahavira is praised as Dhammavaracatiranta-
cakkavatty as the Buddha is called the supreme founder of
the kingdom of righteousness.

The Aupapatika Satra speaks of the tapasas as those
religieuxr who adopted the vanaprastha mode of life on the
banks of the sacred rivers typified by the Ganges. They
were cither fire-worshippers, family men or those who slept
on the bare ground. They were either sacrificers. or per-
formers of funeral rites or owners of property. The water
jugs and cooking pots were among their belongings. They
followed different modes of bathing in the holy waters. Some
of them used to blow conch shells or were winnow-beaters
(kula-dhamakas). Some of them killed deer for venison and
skin, and some Kkilled elephants to make food provision
minimizing the slaughter of life. Some went about holding
a stick erect or with the gaze fixed on a particular direction.
They used the bark of a tree as their garment, and lived
cither on the sca-shore or near water at the foot of a tree,
feeding on water, air, water-plants, roots, bulbs, barks,
flowers, fruits and seeds. They rendered their body cooked
by the heat of the five kinds of fire and stiffened by the
sprinkling of water (scc. 74). The same sdtra mentions a
class of recluses (pavvatya-samanpa)® who were addicted to
scnsual pleasures, vulgar ways and vaunting and were fond
of singing and dancing (sec. 75). It distinguishes between
the Brahmana ¢ and the Ksatriya parivr@jakas and describes
them as those religieux who either followed the Kapila School
of Sankhya or the Bhargava School of Yoga or represented
the four grades of Indian ascetics: Bahudaka, Kutibrata
(Kuticaka), Hamsa, and Paramahamsa. Some of them were
Krsnaparivrajakas (secs. 76-81). The Ajivikas are placed
in a different category, their description being the same as
in the Theravada Buddhist texts (Ibid., sec. 120). A grada-
tion of niftha or goals aimed at by the Tapasas, Parivrajakas

1 Digha, 11, 17ff.; Sutta Nipdta, 1019, 1021; Digha, II1, 142ff; Digha, I,
88,105; Jat., 1., 56 ; Mahdavamsa, 5.91, otc.

2 Aupapatika Sutra, sec. 16; Cf. Digha Nikaya, iii, pp. 142ff. (Lakkhana
Suttanta).

3 Cf. Digha, 111, p. 130—samand Sakyaputtiya.

* Autha mahanaparivvayd, Aupapatika, sec. 76; ¢f. B. C. Law, Historical
Gleanings, p. 9.
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and Afiviles is suggested in the dupapdtita Sitra as in
Buddhaghosa's Papodicasidani® and some of the later
Upanisads. Gosala’s doctrine of six abhijatas or grades of
spiritual advancement may be compared with niftha or
oals.
g According to the Aupapatike Sutra the destiny of worldly
men is Vanamantara, that of the Vanaprastha tapasas is the
world of the Jyotisi gods, that of the parivrdjakas is Brahma-
loka and that of the Ajivikas is Acyutapada (sccs. 70, 71,
74, 81 and 120). According to the Buddhist commentator
Buddhaghosa, Brahmaloka is the goal of the Brahmanas,
Abhassaraloka is that of the tapasas, Subkakinnaloka is that
of the Parivrdajakas and Anantamanasa is that of the djivikas
(Papascasadani, PTS, ii, p. 9—Brahmananam hi Brahma-
loko nittha, tapasinam Abhassard, paribbajakanam Subhew-
kinna (Subhkakinha), Ajivakanam Anantamanaso . . .). The
sulra speaks of some recluses who extol themselves, denounce
others and do work for the welfarc of the houscholders.
After going through many births and rebirths they are re-
born among the Abhiyogika gods (sec. 121). There are
some religieux called pinhagas (nihnakas) who discard the
words of wisdom and adhere to wrong views. They are
recluses in their outward garb only. The T'rairdsikas (Terd-
siyd) are counted among the scven such classes of men.
They are destined to be reborn after going through a long
cycle of rebirths among the upper Graweya gods (ubharimesu
gevejjesu—sec. 122),

There are men in the world who are virtuous, practise
picty, and honestly earn their livelihood. They keep their
vows and do not commit life-slaughter. They are free from
anger, pride, deceit, greed, etc. They are typified by the
lay worshippers who after their death are reborn in the
heaven of Acyutakalpa (accue kappe devatlde—secs. 123-124).
The lay worshippers as householders cannot be expected
to be completely free from attachment and capable of com-
pletely abstaining from killing. It is possible for those among
the followers of Mahavira who have renounced the world to
practise the samitis and guptis? and to carry out the instruc-
tions of the Master. Those who are not much advanced
among the ordained disciples are destined to be reborn among
the gods of the sarvarthasiddha mahavimana (secs. 125-129).
Those who are far advanced find their place in the recalm of

1 PTS Ed., I1, pp. 9-10; 199, 217.

2 Five samitis and three guptis constituto eight means of self-control
(Cf. Digha, 1, p. 172, where the ideas of gutti and samiti are the same). For
details, vide Appendix II—Principles of Jainism.
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souls above the mundane world (loy’-agga-paitthina havant
—sec. 120).  The sdfra is ultimately concerned to give us
a clear description of the destiny of the siddhas or perfected
ones. The eternal and immutable spiritual world in which
they live after the completion of their mundane career is
variously called kevalakappa, isipabbhara, tonw, tanutanu,
siddhi, siddhdlae, mutti, mullalae loy'agge, loyagge thabhiyd
(lokagrasthiipika) and loy agga—padibujjhana. Isipabbhara
is the most familiar name for this world. It is far above the
worlds of gods and Brahmas. Tt is nevertheless called a
world by itself (pudhavi) where the siddhas dwell for all time
to come. It is absolutely free from birth, decay, death, and
the cycle of births and rebirths.  The siddhas while they
live on carth cannot altogether get rid of physical troubles,
the duration of life and their designation by name and family.
They vtterly destroy all that binds the soul to this carth and
confaminates it.  They too carry on their routine work of
the day but when they attain to the final state of perfection
and emancipation and pass away forever from mundane
existencee, they make an end of all pain. Thus with the Jainas
the ultimate state of individual existence is an eternal and
unchanging world which is the abode for the liberated souls.
It is nowhere pointed out how the liberated souls pass their
days in that world whether in a state of activity or in that
of passivity (secs. 160-167).

The satra gives us an interesting list of Vedic branches
of learning or .sul)Jo(i.s of study (onthtmg of the Riuveda
(Rgveda), Yajuveda (Yajur veda), Samaveda, Ahaveapaveda
(Atharvana-veda), Itihdsa the fifth l/ eda, Nighaptu the sixth
Veda, six Vedangas, six Updangas, works on rahassa (rahasya),
Satthitamla (Sastitanlm) and many other Brahmanical
treatises.  The six Vedangas® are said {o have been represented
by the auxiliary works, sikkha (phonetics), kappa (ritual),
vagarana (vyakarana, grammav), chanda (metre), nirutta
(excegesis), and joisa (J Johsa, astronomy-astrology) (Aupa-
patika Siatra, sec. 77). It (see. 76) speaks of the two allied
systems of ba.nkhya and Yoga, while the Jain Anuyogadvara
Sutrq (scc. 41) mentions Buddhasasanam (Buddhism), Vaise-
siyam. (Vaisesika system), Logayatusn (Lokdayatam), Puranas,
Vydakarana, Natakas, Vaisikas, Kodiliayem ov Kodillayam
(Arthadastra of Kautllym) the Kamasitras of Ghodayamuham
(Ghotakamukham), ete. The same sitra (see. 107) refers to
the development of wafthuvijja (vastuvidyi) or science of

! Really we find sevon Veddnigas instead of six, if Samkhana or arithmetic
is included in them.
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architecture. The wvatthuvijjé and vaddhakisippa as under-
stood in a comprehensive sense included as subjects of study
the planning and founding of cities, towns and villages, the
erection of buildings of various styles, palaces, council-halls,
forts, gateways, decorative designs, selection and sanctifica-
tion of sites, examination of soil, selection and preparation
of building materials, laying out of parks, gardens and the
rest. The architects were known as thapatis or vaddhakis.
Carpentry, wood-carving, stone-masonry, cte., were all
connected with the art of building.

The early Jain and Buddhist texts bear evidence to the
progress made in Jyotisa which was otherwise known as
Nakkhattavijja or study of the lunar constellations, their
positions, movements, cataclysms and effects. In Buddha’s
time people were familiar with the phenomena of lunar and
solar eclipses, the names of the seven planets, the appearance
and disappearance of the comets, and the succession of three
or six seasons. The experts in Jyotisa were required to make
forecasts of all coming events, celestial or terrestrial (Aupa-
patika Sutra, secs. 36 and 107; cf. Digha Nikdya, i, p. 10).

The consecration of king Kiiniya (variant Koniya), son
of king Bhimbhasara (variant Bhambhasara, Pali Bimbisara,
Bimbasara of the Lalitavistara) in the city of Campa is the
grand occasion when Campa was visited by Mahavira. The
scene of action is laid in the Punnabhadda cetiya (ceic)
which was evidently a Yakkha shrine. This shrine was
surrounded on all sides by large woodlands. The august
presence of the Master is said to have attracted a large number
of visitors including all sections of the citizens and all high
officials of the State and different Ksatriya tribes such as
those of the Licchavis and Mallas, the Tksvakus and Jiatrs.
King Bhimbhasara, father of Kiuniya, does not appear to
have been present at the ceremony of his son’s consecration.
The queens of king Kiiniya are said to have been headed by
Dharini in some sections and by Subhaddha in other contexts.
Vajird, who is mentioned as the wife of Ajatadatru and
daughter of king Prasenajit of Kosala, is conspicuous by her
absence in the Jain account. Even the political connection
of Anga having Campa as its capital with the kingdom of
Magadha is not indicated. Whether Kiiniya was consecrated
to the rulership of Anga and Campa as an independent monarch
or simply as a Viceroy of his father, the text is silent on this
point. Even it may be doubted whether Kiniya of the
siulra is the same person as Ajatasatru of the Buddhist texts
and Purapas. The tendency of the compiler of the sutra
is to describe all persons and things connected with Mahavira
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in their idcal aspect. The queens of king Kaniya were all
well-accomplished ladies and perfect beauties. The king
himself was endowed with all good qualities and bodily
perfections to be installed, hailed and obeyed as the rightful
sovereign of Campd. The city itself with its walls, gates,
ramparts, palaces, parks and gardens, wealth and prosperity
internal joy and happiness, was a veritable paradise on earth.
These ideal descriptions are just a part of the general artifice
for magnifying the glory of Mahavira and his religion. But
it is not difficult to make out that the sitra in its extant
form is a much later compilation than the age which witnessed
the advent of Mahavira and the rise of Jainism. The sitra
refers to certain high officials such as gananayaga, danda-
nayaga and talavara, whose designations are met with in the
Indian inscriptions of the post-Christian period (sec. 15). That
the Jainas were out to excel the Brahmins, the Buddhists,
and the rest in the art of poetical and laboured cxaggera-
tions, is particularly noticeable in the enumeration and des-
cription of the physical characteristics of Mahavira as a great
man, the characteristics that are said to be 8,000 in number in
place of 32 of the Buddhist tradition (attha-sehassa-vara-
purisalakkhanadhare). There are nevertheless a few earlier
references that help us to clarify some paralle] Pali passages.
For instance the sifra expressly mentions the Atharvaveda
which is left to be understood in the Buddhist Nikayas
before the expression Itihasa paficamam, Itihdsa the fifth
Veda. Although some of the later categories of Jain thought
such as davva, khetta, kdla and bhava (scc. 28), loe, aloe, jiva,
ajiva, bandhe, mokkhe and the like (scc. 56) are met with,
the method of their treatment is still in an earlier stage of
development.



CrarTErR XIV
RAJAPRASNIYA SUTRA (RAYAPASENAIYA SUVYA)

The Rayapasenaiya or Rayapasenaijja or Rdajaprasniya
satra' is counted as the second wpange. Malayagiri Sari,
who was a contemporary of Kumarapala, wrote a com-
mentary on it.  As its title implics it is a dialogue in which
a king is the interlocutor. The kingly interlocutor is called
Paesi (Sanskritized as Pradesl) of Setavya, a town which is
placed in the half of the kingdom of Kekaya. Keéi, a
follower of Parsva, is represented as the gifted Jain recluse
who answered the questions put to him by Pradedi, met the
arguments put forward by the latter, while discussing the
important problem of future life and rebirth according to
the law of Karma. Pradedi is in the réle of a typical akriya-
vadin of the Satrakrtange and in that of a veritable ndstika
denying the existence of soul as an cntity apart from the
body. This philosophical dialogue is contained in the
second part of the sitra, while the first part is concerned with
the description of a grand worship of Mahavira by Pradesi
reborn as the god known as Saryabhadeva. The turning
point in the progressive carcer of Siiryabhadeva (which is to
say that of Pradesi) begins as usual from his interview with
Mahavira. The Pali counterpart of this Jain sd@tre is un-
doubtedly the dialogue known as the Payasi suttanta in the
Digha Nikaya. In the Pali suttante the dialogue is put in
the mouth of the Buddhist recluse, Kumarakassapa, the
Flower-Talker (citrakathi) and the chieftain Payasi of Setavya,
a town within the kingdom of Pasenadi of Kogdala, and a
halting place on the southern road. Thus the sccne of
action is laid in both the texts in the town of Setavya situated
not far from Savatthi the capital of Kosala.

The philosophical discussion contained in the Pali
dialoguc took place after the Buddha’s demise, and it must
have taken place almost immediately after the Buddha’s
parinibbana, for we have a Serissakavimana story, which,
in the body of the text, is said to have been narrated a century
after the Buddha’s demise. In this story the nastika chieftain

1 Rayapasenaiya Suttam edited by Pandit Vecaradasa Jivaréja Doshi.
This text has also been edited with Malayagiri’s commentary by the Agamodaya
Samiti, Bombay, 1925; vide also Weber, Ind. Stud., 16, 382ff; Leumann,
Transactions of International Congresses of Orientalists, VI, Leiden, 1883, I1I,
2, 490ff. H. B. Gandhi translated and annotated it in 1938.
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is represented as a god who became a dweller in the Serissaka
mansion and functioned as the protector of the caravan
merchants in their journcy across the desert of Rajputana.
In the Pali dialogue Payasi is represented as reborn imme-
diately after his death as a god in a Jower and lonely heavenly
mansion, while his disciple Uttara is placed as a god in a
higher and happier mansion. Both of them were visited
from the carth by the thera Gavampati.  In the Juin account
the Serissaka god of the later Vimana story appears as the
Suriabhadeva.  But in the Jaina treatment the philoso-
phical (l].&(n.ssmn took place hetween Pradest and Kedi, the
latter being a follower of Paréva who is represented in the
Uttaradhyayana Silra. as the contemporary of Mahavira and
Gmnamd Indrabhiti. It is through Keéi that the followers
of Piardva accepted also the discipleship of Mahavira. If
the god Suriabha had waited on 1\’hhawm, the first heavenly
rehirth of Pradesi took place prior to the Buddha’s demise.
Evidently the Jaina account is a later literary manipulation
bearing a peculiar stamp of originality. In the Buddhist
account there is no attempt to magnify the greatness of the
Buddha. Heve the historical motive is more dominant than
cither literary or theological. The theological motive is
not, however, altogether dl)sout in the Buddlnsf narrative,
but it does not go beyond proving that Payasi’s first rebirth
in a lower and lonely mansion, and his disciple’s rebirth in
a higher and happier mansion, were due to the fact that the
former lacked reverence in offering a meal to the thera
Kumarakassapa and his retinue, while his disciple was not
anting in it in offering the food on behalf of his teacher.
The point of agreement in both the accounts is that although
in the beginning of the philosophical discussion Payasi or
Pradesi was not inclined to he convinced of the existence
of an after-life, in the end he confessed that he was a believer.
The arguments advanced by Payasi or Pradesi were all
logical, relevant, and philosophical, while both Kumaira-
kassapa and Kedi used some popular ghost stories by way
of philosophical argument. Nevertheless the victory is
claimed for the Buddhist thera and the Jain recluse. The
inference to be drawn from both the accounts is that nastikya
as known at the time of Mahavira and the Buddha was
neither the creed of Jainism nor that of Buddhism. Crass
materialism was taken as something contrary to progressive
life.
In the first part we have cxcellent literary descriptious
of the city of Amalakalpa, the amrasalavana shrine, the
Adoka tree, the Prithvisilapatta, king Sveta and queen
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Dharini of Amalakalpa, physical characteristics, and mental
and moral qualities of Mahavira, the celestial mansion of
Siiryabhadeva, its beautiful pillars and opera-hall and
pavilion, its manipithe, throne, Bhadrasana and vehicles
and conveyances. The grandeur of the worship is heightened
by songs, dances, and instrumental music and enlivened by
32 varieties of dramatic representations (abhinayas). These
are described as Candrivati, Stryavati, the rise of the moon,
the rise of the sun, and the like. The technical significance
of them is not quite clear. In the Nemichandra Siiri’s com-
mentary on Uttarajjhayane (XIII) there is mention of a
natyavidhi known as Mahuyarigiya. Names of some of the
musical instruments are given in this satra (sec. 23).1 A
list of nine materials associated with writing is also given
(sec. 43).2 How far this mode of worship was consistent
with the Jaina conception of austere religious life is not dis-
cussed. But the whole affair is described as a matter which
concerned the celestial world. The details given of archi-
tectural varietics and decorations along with the divya-
natyavidhis are important as bearing upon the development
of the silpa and natyasastras. Corresponding to such a
description we have pictures of various celestial mansions in
the Pali Vimanavatthu, but the Pali descriptions pale into
insignificance as compared with the Jaina narration. The
Buddhist stories seem to belong to a much earlier stage of
the Indian literary art and they are utilized only to encourage
the practice of picty among the people and not as a means of
heightening the glory of the Buddha in particular,

This text is of great importance as a literary picce of
work. No doubt it begins with a long and tedious story in the
style of the Puranas but the nucleus of the work as pointed
out by Winternitz is really the dialogue between the king
and the monk ending in the conversion of the former (Rdja-
prasniya Siutra, 65-79). According to Winternitz it is a
splendid and lively dialogue in which the monk endeavours
to prove to the king that there is a soul (jiva) independent of
the body (deha), whilst the king thinks that he has proved
the contrary by means of experiment. The king says that
he has caught hold of a thief who has been cut up and hacked
to pieces, but no trace of any soul has been found, whilst

1 Sankha, singa, sankhiya, kharamuhi, peyd, panava, bheri, vallaki,
cittaving, sughosd, tund, tumbavind, kalasiya, velu, magariya, lattiyd, vamsa,
ete.

2 Paitaga (leaves), kambiyad (wooden board), dora (thread), lehani (pen),
masi (ink), Lppasana (inkpot), akkhara (letters), potthaya (book), sarnkala (chain).
(vide J. C. Jain, Life in Ancient India as depicted in the Jain Canons, p. 175).
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the monk retorts that he is even simpler than some people
who wanted to make a fire and chopped up the fire-sticks
(Winternitz, History of Indian Literature, Vol. 11, pp. 455-6).
Dr. Barua in his Pre-Buddhistic Indian Philosophy (p. 295)
has made this point clear by saying that it is not possible
to scparate the soul from the body, pointing out that this is
the soul and that is the body. Tt is possible in the case of a
sword and its scabbard.

According to Winternitz the Sanskrit translation of the
title Rajaprasniye is probably crroncous. Presumably the
work originally treated of king Prascnajit of Kosala in whose
place Paési was inserted. Winternitz evidently bases his
contention on the supposition that the title of the upanga,
Rayapasenaijja, as given in some of the angas, is derived
from Raja Pasenaji (Pali, Pascnadi; Barhut, Pasenaji).
But it is difficult to derive grammatically Pascnaijja from
Pasenaji. Had it been derived from Pasenaji, the title
would have been simply Pasenajja instead of Pasenaijja.
The Pali dialogue definitely proves that the philosophical
discussion took place between a thera and the ruler of Setavya,
and king Pascnadi is kept altogether out of the picture,
although Payasi happened to be a chieftain under him.



CHAPTER XV
JIVAJIVABHIGAMA

The Jivajivabhigama is the third updnge which consists
of twenty sections. It deals with the fundamentals of
Jainism and is wanting in philosophical speculation.  Really
it contains the doctrine of the living and non-living things.
It mainly points out the various classitications of jiva! and
ajive.r The former comprises all entitics endowed with life,
while the latter includes those which are devoid of life. Tt
is in the form of questions and answers like the fourth
upanga called the Papnavanda. Tt gives a description of the
universe in all its details and supplics a comprehensive classi-
fication of the living beings. The scction dealing with the
continents and oceans is an interpolation according to Win-
ternitz.2 It is connected with the Jambudivapannatti which

1 These come under Navatattva or the Doctrine of nine terms according to
the Jainas (Uttaradhyayana, XXVILI, 14). These two terms comprehend the
world of existence as known and experienced.  The jive signifies all that has
life and the ajiva signifies the things without life.  The world of life is represented
by the six classes of living things and beings, the first three of which are im-
movable and the last three movable. The carth-lives, water-lives and plants
are immovable beings; while the movable beings are the fire-lives, wind-lives
and thoso with an organic body. The living things are either subtilo or gross,
and the living beings bclong to samsdra or those whose souls are perfected.
Through the gradation of living things and beings one can trace the evolution
of the senses, the lowest form of beings being provided with only one sensc,
tho sense of touch. (Cf. Satrakrtanga, 1, 7.1; Uttaradhyayana, XXXVI). The
study of tho category of jive is important because it is connected or intercon-
nocted with the six classes of beings that the process of karma sets in and the
nature of man’s conduct is determined. The things without lifc are either
formed or formless. The formed are compound things and atoms constituting
the world of matter. The world of the formless is represented by the first
four of the ustikdyas (dharma, adharma, space and time). Dharma and adharma
explain motion and abscnce of motion respectively. Space explains how things
and beings appear mutually distinct and time explaing their duration of
existence. Thus the category of ajiva helps us in completing our study of the
world of life and of existence. It is interesting to compare the notions of jiva
and ajiva as found in the text of the Jivajiwabhiguma with those given in other
Jain texts (vide B. C. Law, Mahavira : Hig Life and Teachings, pp. 90ff.)

In Buddhism jiva and ajiva convey the sume meaning as in Jainism. In
the Mahali Sutta of the Digha Nikaya (1, p. 167—tam jivam tam sariram uddhu
afifiam jwam afifiam sariram. Of. Majjhima, 1, 167; Anguttara, 11, 41) the
Buddha raises the question whother jivae and sarira are the same but he does not
answer the question. He simply leads the discourse up to arhatship along the
series of mental states set out in the Samannaphala Sutta (Digha, I). Jwitindriya
mentioned in the Pali texts (Cf. Vinaya, 111, 73; Samyutta V, 204; Milinda,
56) is the faculty of life. In the Milinda-Pafsiho (Trenckner Ed., p. 31) the
word jiwa occurs. It is used in the sense of living being or soul.

2 History of Indian Literature, 11, 456.
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is a work on Jaina cosmology and geography. This text
has been edited in the Seth Devchand Lalbhai Jaina Pusta-
koddhara Sawmiti Series with Malayagiri’s commentary (1919).

The text first of all deals with ajiva which is primarily
classified into two heads: ravi (possessed of form) and ardvi
(without any form). The latter is further classified into ten
heads and those comprise dharmastikaya (principle of motion),
adharmdastikaya (principle of rest) and the like along with
their further subdivisions into dese and pradesa. Thcy are
called aritvi because they cannot be perceived by the senses.
Their validity is to be established on the strength of scrip-
tural evidence. Ruwvi ajiva has four varicties, which are as
follows: (1) khandha, (2) khandhadesa, (3) khandhappaesa and
(4) paramanu poggala. Of these khandha is said to be the
aggregate of atoms which forms a complete molecular con-
stitution. Any physical body which is capable of perception
may be taken as a khandha; half of this is khandhadesa, and
the half of this half again is called khandhappaesa. The
sccond and the third do not possess full molecular constitu-
tion; they are in the formative stage. The fourth variety
known as paramanu poggale is the primary atom which
cannot be further subdivided. The Vaisesikas, on the other
hand, hold that two atoms make one dvyanuke and three
dvyanukas or six atoms make one tryasarenu which comes
under the range of perception. This is more subtle than the
khandha of the Jainas. All the entities which fall under
ravidravya have got colour, odour, taste, touch, and structure
as their five different constituents. This is all about in-
animate substance.

The various species and sub-species of jivas are cla-
borately enumerated in the text and side by side their
characteristic features are also dealt with. They are pri-
marily classified into two groups: (1) mobile (fasa), and (2)
immobile (th@vara). The former roughly comprises the four
kinds of living beings and these are (1) hellish, (2) animal,
(3) human, and (4) celestial. The immobile is of three kinds
and it covers all earthly and fluid bodies and the whole of
the vegetable kingdom.

The Samkhya system also classifies the entire world of
living beings (Karika, 53) but its treatment is different from
that of the Jain text. All these immobile beings possess
only one sense-organ of touch. The animal world beginning
with such insccts as earthworms and ending in man is
brought under four main organisms having two, three, four,
and five sense-organs.
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All inanimate objects possessing forms have got the
following five attributes: (1) colour, (2) odour, (3) taste,
(4) touch and (5) figure. Like other systems of thought,
sound is not regarded as a special attribute. Taste has got
five varieties and these are bitter, pungent, astringent, acid
and sweet. Salt is not separately mentioned. Touch is
also minutely classified. It is of eight types and these are
hard, soft, heavy, light, hot, cold, rough and smooth. Figures
are classified into ellipse, circle, triangle, etc., but no mention
of polygon.

The main interest of the text lies in the classification of
the jivas or animates.  They are primarily classified according
to the number of sense-organs they possess.  Those possessing
only one sense-organ, i.e., that of touch, are classified first.
Under this head come the following five varieties:

(1) Earth-lives, such as rocks, salt, arids, various metals
in the shape of iron, lead, gold, diamond, pigments, corals,
gems, are included in this list. In the Vaidesika system too
hair-splitting arguments are raised to establish the fact that
gold falls under the category of fire.

(2) Water lives, such as rain water, hot springs, saline
water of the sea, dews and the like.

(3) Fire-lives, such as lightnings, thunder-bolts, lumi-
naries, meteor, etc.

(4) Air-lives, such as storms, intermittent winds, high-
winds, low-winds, etec. Even the purely material bodies
are also held as jivas according to the Jainas.

(5) Vegetable and plant lives. An attempt has been
made in the gathas (pp. 36—43) to classify them scientifically
and it is interesting to note that various kinds of grass,
sugar-canes, and bamboos (p. 40A, gathd 8) are described
together. It should be observed that the twigs, roots,
leaves, fruits and flowers of the same tree are said to posscss
independent lives.

Then comes the world of animals and insects. These
are also classified according to principle of the number of
sense-organs. The microscopic organisms are not over-
looked. Last of all come those which possess all the five
sense-organs, namely, that of touch, taste, smell, sight and
hearing. Under this head we find the four classes of jivas,
namely, (1) Hellish beings, (2) Gods, (3) Human beings, and
(4) Infra-human beings, such as beasts and birds. All these
are classified further in detail. In the list of gods, no mention
of pitrloka is found.
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Different kinds of births also find a prominent place in
Jainism. Young ones of some species are born in the wombs,
while there are others produced from eggs. But there arce
some species of minute organisms which are of spontaneous
growth (sammucchimda).

There are some stray references to philosophical dis-
cussions.  We find some technical terms which are not
generally mentioned in other systems of thought.  As regards
lesya t it is regarded as soul-soiling emotion or tint, It has
got six varieties, namely, black, blue, grey, yellow, lotus-
huul (some call it red) and white. The ﬁrst three are
connected with bad emotions and consequently they give
risc to evil.  However, these colours are not to hea ("r.ud(d
as the intrinsic colour of the soul.

Regarding  cight-fold karman, the Rarmoa-particles arce
found amongst the hellish creatures vight up to the Vaimanik
g()dh. Owing to inherent association w lth them, an individual
is forced to migrate in the metempsychosis.  The cight-fold
Farman consists of {he followirg:—(1) knowledge- obse ‘uring
action, (2) cognition-obscuring, (3) feeling, (4) de lu(.mrr,
(5) length of time, (6) destiny2, (7) family determining, and
(8) obstructive. These are further subdivided into 148
sub-classes.

Yoo Sdatrakrtanga, 1420 U ttarddhyayana, NX X1V,

2 The sixth karma (ndma) decides which of the four states or conditions
shall be our particular gati (destiny).



(‘HAPTER XVT
PRAJNAPANA (PANNAVANA).

The Pannavand is the fourth wpange which is ascribed
to Ajjasama (Aryasyama) who is said to have lived 376 or
386 years after Mahavira’s death (Winternitz, History of
Indian Lit., TI, p. 433). Tt consists of 36 sections dealing
with (1) annaqmna (pannavana), (2) Sthana (thana), (3)
Bahuvaktavya (bahuvattavvaya), (4) Sthiti, (5) Visesa, (6)
Vyutkranti (le\k&utl (7) Ucchvasa (isasa), (8) Sanjfia
(sanna), (9) Yoni (joni), (10) Carama, (11) Bhasa, (12) Sarira,
(13) Parinama, (14) Kasaya, (15) Indriya (indiya), (16)
Prayoga (paoga), (17) Lesya (lessa), (18) Kayasthiti (kayatthii),
(19) Samyaktva (sammatta), (20) Anta]\nya (21) Avaga-
hanasthana (ogahanasamthana), (22) Kriya (kiriya), (23)
Karma, (24) Karmabandha, (25) Karmavedaka (kammaveya),
(26) Vedabandhaka (veyvabandha), (27) Vedavedaka (veya-
veya), (28) Ahara, (29) Upayoga (uvaoga), (30) Darsanata,
(31) Sanjiia (sanni), (32) Samyama (samjaya), (33) Avadhi,
(34) Pravicarana, (35) Vedana, and (36) Samudghata
(samugghaya). It deals with Jain philosophy. It is also
known as Pannuvana-Bhagaeati.  This text has been published
in the Agama-Samgraha Series started by Dhanapati Simha
with Malayagiri’s commentary and Sanskrit translation in
Benares (1884) and there is also another edition of this text
in the Agamodaya Samiti Series (1918-1919). It contains
matters relating to geography and ethnography. It is
interesting to note that this text places Anga and Vanga in
the first group of Aryan peoples. The text (pp. 60B-61A)
also refers to many important places such as Rayagiha
(Rajagrha), Magaha (Magadha), Anga, Vanga, Kamcanapura
(Kaficanapura), Banarasi (Benares), Kampilla (Kampilya)
Pamcala (Paficala), Ahicchatra, Daravatl (modern Dwarka),
Mililavi (Mithila), Namdipura in Sandilya, Gajapura in
Kururagtra, Vairata in the Vatsa kingdom, Vitabhaya in the
Sindhudesa, etc. Some of these are not found in other
literature. The text mentions various flowers the most
important of them being Navamallikd, Bandhujivaka,
Mallika, Yuthika, Campoka, Visantt, Mrgadantika, Mogara,
Jat,! cte. (1. 23 23-5) It also mentions various fruits,

1 Cf. Pali Apadana (P.T.S.), pp. 346-47; Bandhujiva (Pentapetes Phoenicea)
—a kind of plant having red flowers. Tt is called Bandhuli or Bandhuka flower
in Sanskrit. Campaka is called Campd in Bengal, a pretty large tree, flowering
6B
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e.g. mango, fig, plantain, date, citron, breadfruit, pomc-
granate, woodapple, cte. (I 23, 12-7). Tt also refers to
various trees, c.g. Nimba, Jambu, Sala, Vakula, Paldsu,
Bilva, Asoka, Asvattha, Udumbara, Sirisa, Saptaparp,
Lodhra, Candana, Arjuna, Amalaga, Bibhiteka, Matulinga,
Nandi, Bata, Tilaka, etet (1 23124, 35/.). The text refers
to tailors (funnragd), weavers (lantuvdyn) and makers of silk
cloth  (paftekula) (I 37). Tvory workers are mentioied
among imporiant artisans (Ibd., 1. 37). Lecther bags
were made for holding water (Ibid., T. 37).  The Arvas
are divided into five classes according to place (khetta), birth
(jari), family (kule), trade (kemma), language (bhdasd), and
arts and crafts (seppa).  (Ihid., 1. 37.)

time rainy season, delightfully fragrant (vide B. C. Law, Studics i the Apaddna,
J.B.B.R.A.S. (New Series), Vol. 13, (1937).

1 (f. Pali Apaddna, (PST.8.), pp. 346 (1. Adoka (saraca asoca)—n medicinal
plant, handsome tree; flowers at the heginning of the hot scason: flowors pretty
large in clusters; when first opens the flower is of a beautiful orange colour,
gradually changing to red, forming a variety of shades, fragrant during the
uight.  Bilea is Bel (Aegle murmelos).  Nimba (Meclia adsadirachta)--its flowers
are sweel  sconted.  Palasa (Butce Fropdasa) —flowering time March-April,
flowers deep red shaded with orange and silver coloured down.  Sal (Shorea
Robusta-—Barhut, Fig. 28). Tdaka (1'ileaka. Symplocos racemosa) = Sanskrit
Lodhra. Udumbara (Ficus glomerata) is fig (Barhut, Fig. 30).  Vakale = vakuiu
(Mimusops clengl) —flowers  white, fragrant.  Matulinga = Mavunga (citrus
medica) is the eitron. Jambu (Kugenia jambolana) = Kdalyjam (blackberry).
Bibhitaka = Baheld (Terminalia belerica).  1ts fruits ave the commerceial Beleric
myrabolans.  Haritaka, Bibhitaka and Amnalaka form the three commereial
myrabolans.  They are known as Tripiald in Bengal.



CHAPTER XVI1I

JAMBUDVIPAPRAJNAPTI
(JAMBUDDIVAPANNATTT)

The Jambuddivapannatti is the sixth  wupdange which
contains a description of Jambudvipa or Tndia. Tt gives us
the mythical geography of the Jainas. It is a work on
Jaina msmoloov divided into seven sections. T the third
scetion there is a description of Bharatavarsa.  This text
with Santicandra’s commentary has been pubh\hml by the
Seth Devehand Lallbhai Jaina Pustakoddhira Samiti.  Kirfel
(Cosmographie der Inder, Bonn and Leipzig, 1920) and
Glasenapp (Der Jainismus) have studied this text,

The Jambuddivapannatti speaks of  seven  oarsus  or
countries constituting the seven main divisions of Jambu-
dvipa. The same Jain work locates Harivarsa to the north
of Bharatavarsa and the Himalayan mountain, and divides the
Himalayan range into two: the greater (mahabimavanta)?
and the lesser (cullahimavanta).  The former extends cost-
wards up to the castern sca. that is, the Bay of Bengal, and
the latter westwards and then southwards up to the sea
below the Varsadhara mountain, i.c. the Arabian Sca
Like Bharatavarsa in the Jambuddivapannatti Jambudvipa in
the Pali texts is deseribed as the kingdom of a king-overlord
(cakkavattt)}—J ambuddivapannatti iii, 41: ‘Bharahe vdse. . .
Bharahe namam raya cavramto  cokkavallt  semuppagjittha.’
The Vaitadhya (Vindhya) mountain range divides India into
northern halt called Aryd\(um .md the southern half (detksi-
nardha) later called Daksinatya.® The Bharatavarsa appears
from the north like a bcd.stm(l and from the south like
a_bow (uttar@o palimkasamthanc-samthie, dihinao dhanu-
pittha-samthic). By the two great rivers Ganga and Sindhu
and the Vaitadhya mountain range it is divided into six

1 The Jain Mahahimavanta seems to correspond with the Kmodos or He-
modes (Pali Himavata) of the classical writers, which represents that, part of
the Himalayan range which extended along Nepal and Bhutan and onward
towards the occan (McC'rindle, Ancient India, pp. 132 and 186).

2 Jambuddiva-punnati, i. 9: Bharahe ndmam vise .... cullalimavantassa isa-
harapavvayassa dahincnam dahinalavanasamuddassa uttarenam, puratthimala-
vanasamuddassa paccatthimenam. . ... 'Tho same extonsion of the rango is
implied in the Milinda, p. 114.

3 Ibid., i, 12: Bharahe wvdse Veyaddhe namam pavvaye pannatie :
uttaraddha-Bharahavasassa dahinenam dahinabharahavisasse ullarenam.
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portions. Tt is 526, lcagues in extent.! The text speaks
of six varsaparvatas in Jambudvipa, namely, Himavan,
Hemakiita, Nisadha, Nila, Sveta and Slllga\'m; enumerated
from south to north, cach forming a long range from seca to
sca.  The  Jaumbudivapannatti comeets the origin of the
Ganges with a flow through the eastern outlet of a great lake
in the Lesser Himalayan range and that of humhu with a
flow through its western outlet. Tt speaks of a similar lake
in the ( m-.mr Himalayan range.  The lake Anotatta has,
like the lotus lake, four outlets on its four sides, from cach of
which flows a river. The four rivers that fow from the four
outlets of the lotus lake (Padmakrada) are Gangd, Rohita,
NSindhu, and Harikanta.2 Many rivers fall into the (mngvs
through which they enter the eastern sea,® not direetly.
Tn this text we have mention of cight peaks of the Greater
Himalayan range, of eleven of the Losser range and of nine
of the V (utadln a range which divides Todia into two halves.
The cight peaks of the Greater Himalayan range are Haima-
didpah. Rohitanadisurd, Harivarsapati, Hrlsun, Mahahima-
vadadhisthaty, Harikintanadisuri, Niddhayatana, and Vai-
ditryvat The cleven peaks of the Lesser range comprise
Kumiradeva, Nidahayatana, ete® The list of nine peaks
associated with the V aliddh\.: range hegins with Siddbayatana
and ends in Tamidraguha. b The fext derives the name of
Bharatavarsa tfrom I\mn Bharata. whose sovereignty  was
established over i, T shape is deseribed as one like that
of a half-moon.  The Bharatavarsa is described as a peninsula
with sceas on its three sides, cast, south and west.”  Kusavati,
the capital of Daksinakogala, may have been preciscly the
city, which, under the name of Ayodhya, is associated with
the Vaitadhya range along which there were sixty Vidyadhara
towns.®  Mag: wtha is called Magahatitthakhetta in this text.
The text seems right in suggesting that there were two
lakes cach called 1\1,1I1¢1p.1(lmah)ada one connected with the
Ksudrahimavanta or western Himalayan range and the other
conneeted with the Mahdhimavanta or castern Himalayan
range,

U Jambuddiva-papnatii, i, 9. 2 Jbid., iv, 34, 35.

3 1bid., v, 34 Puratthiblimihi dealtasamdaniy coddasahig salilasahassehi
samagyd ahe jagaim dalaitta puratthimepam lavapasamuddam samapped.

* Thid., iv, 80, b Jbid., iv, 35.

6 Ibid., i, 12. 7 Ihid.. 1, 10, 12

8 Jhid., i, 122 salthim cijjhdaharanagardaasa.



CHAPTER XVIII
NIRAYAVALI SUTRA ! (NIRAYAVALIYA SUYA).

The Nioaydavaliye group of five updangas consists of
Nirayavaliyad or Kappiyd, Kappavadimsayi, Pupphiya, Pup-
phaculiyd, avdt Fanhidusi.  These texts are s parately counted
to make up the number twelve of the u#pangas of the Svetam-
bara cavon. The Niraydvaliyd ov Kappiya gives the lives
of the tew sous of Nrenikay the Kapparvadimsaya, the lives
of their ten sons; the Pupphiyd, the deseription of ten gods,
the Moon, the Sun and the like; the Pupphaculiya, that of
ten goddesses, Sri, RI and the like, while the Vanhidasa
contains the legends of the twelve princes of the Vrsni race.
All the five books form parts of this sialre @x a whole. The
first book or Niraydraliyd proper dealing with the unhappy
destiny of the ten half brothiers of Kanika, and the second
hook dealing with the destiny of their ten sons, stand as two
Jain literary pieces ingpired by the plot of the Sanskrit
Dasakwm@racarite.  The pumber ten plavs its important
role in the first four hooks of the Néyareliya group while a
slight departuwre is made in the Tuphidasa.  As compared
with the literary excellence of the Dasakumdracarita the
Jaina picces seem to be hackneyed and laboured, dull and
uninteresting,  Tn the first picce king Srenika is said to have
ten queens besides Cellana, the daughter of Cedaga of Videha
and Vesali. The ten sons were named, Kala, Sukala, Maha-
kala, Krsna, Sukrspa, Mahakrsna, Virakrsna, Ramakrsna,
Pitrsenakrsna and Mahésenakrsna after their mothers Kali,
Sukalt and the rest.  The list supplicd is evidently fantastic
and unhistorical. The connection of king Srenika  with
Rajagrha is very vaguely suggested, His son Kiunika is
invariably conunected with the city of Campa, which is known
as the capital of Anga in Pali literature,  After the death of
king Srenika, his son Kinika, overwhelmed with grief, left
Rajagrha for Campa. Kinika had an uterine brother Veballa,
by name. King Srenika out of his love for Prince Vehalla
gave him a Gandhahasti known by {he name of Sreyanaga
and a precious necklace, which were wanted by Kdanika at
the instance of his Queen Padmavati.  Prince Vehalla sought

1 This text has been edited hy Warren in Amsterdum (1879).  The Jaina
Agamodaya Samiti has also brought out an cdition of this siitra with Candrasiiri’s
commentary (Abmoedabad 1922). This sitra has been published in Benares
(1885) in the Agamasangraha of Dhanapati Singha, cf. Z2.D.M. (., 34, 178ff.
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for the protection of his maternal grandfather king Cedaga
of Videha and Vesall in this emergency. Kinika sent an
cmissary to Cedaga for the surrender of Vehalla together with
Sreyanaga and the necklace.  King Cedaga brought the matter
to the notice of the nine Licchavis and the nine Mallakis and
the kings of Kasi and Kosala then in alliance. A terrible
battle ensucd. The ten half-brothers of Kianika fought on
his side and they were all killed in action and were reborn
in hells. The anccdotes of the twelve princes of the Vrsni
wee show the brighter side of the picture. They by their
virtuous deeds were all reborn in different heavenly worlds.
The Vrsni stories are better told in the Amitagadudasao.

The Jaina verdict on the fate of Kinika’s ten half brothers
is rather hard and partial.  No remark is made on the action
of king Cedaga evidently for the reason that he happened
to be the maternal gmndfather of Mahavira himsclf. King
Konika of Campa passes in Jain literature as an ideal king
quite contrary to the picture given of him in the Pali canon?
It scems that all the historical legends as met with in many
of the Jain books were invented with a theological motive
from which the Buddhist legends too are not absolutely free.

B. . Law, Buddhistie Studics, chapter VI,



CrarTer XIX

NISITHA AND MAHANTSITHA SUTRAS (NTSTHA
AND MAHANTSTHA SUYAR)

The Nistha, which is a chedw satra, contains 20 chapters.
Some have called it Niseha instead of Nistha. The rules
governing the life of monks and nuns and various penances
hy way of punishment for violating the rules regarding
begging of alms, cte., are given in it.

According to Schubring, the name is to be explained
only as a cross form between wiseha, ‘prohibition”, and
nisthiyd, ‘place of study’. In the Semavayanga, possibilities
of arovand have been described as parts of the ayarapakappa.
But it is difficult to say in spite of its similarities with Nistha
(20) whether a particular text is to be understood by this
term or not.  That the Nisiha helongs to the ayara is men-
tioned in the Semarvaydange (44a) in & manner that is self-
contradictory (Wcber, Indische Studien, 16, 254ff.). But
it is suggested by the Swmevayange (730) where aydra ciliya
must have meant the Nisthe and not the etmutti ayara
(IT. 16).

The Mahanistha, which is also a cheda sitra, contains
six aphayanas. Tt treats of miscellancous matters. e.g.
relationship between a preceptor and his pupil, Sumati and
Niila, daughter of Suyyasivi, ete. This text has many
topics common to those in Nisthe. W. Schubring’s Das
Mahanisthe Sutte (Berlin, 1918) is worthy of notice. The
text refers to two cities named Kusatthala located in Magadha
(p- 16) and Sambukka situated in Avanti (p. 27). Tt mentions
a peculiar custom that when the dead bodies were not duly
disposed of, they were left uncared for at the mercy of wild
beasts and birds (p. 25).

The Mahanisiha deals with:—(i) Salluddhaana, about
confession and penance; (ii) Kammavivagavagarana, a big
central piece in prose dealing with the result of bad behaviour,
chastity, sexual temperament, and moralistic thoughts; (iii)
ritual and significance of the pafica-margala and other for-
mulas; (iv) the story of Sumai and Naila; and (v) Navaniya-
sara. Here are found the account of Gaccha and teacher,
with stories about Vaira and Kuvalayappabha; (vi) Giyattha-
vihara—Nandisena’s personal exploits; Asada’s personal
exploits; about confessions and penances; Medhamala’s
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insufficient confessions; intercourse with efficient and inefficient
monks; stories of Isara, Rajja, Lakkhanadevi-khandottha
and devotion to monkhood which can only be unconditional.
Then followed two  supplementary  chapters: (vii) about
penances, and (viii) story of Sujjhasiri and Susadha.  These
are the contents of the Mahdawisiha,  The Guaechayara stands
in close relation with the Mahdanistha, for it has borrowed
almost one-third of its contents from it.

In the Mahdanisiha we find that he who in his strivings
for the highest goal has his thoughts concentrated on his
own self, will attain the hest success.  There are many who
practise with a sceret dart (sallu), that is, an unconfessed sin
in his heart.  All their strivings are rendered nugatory.
Only after complete confession is the pursuit of Dharma
crowned with success. The reward of truthful confession is
kevala knowledge.  Many nuns attain release through con-
fession  and  penance. Physical pain which  comes from
outside, scems to many to be more casily bearable than
asceticism and self- (hh(l])]lll(* Even an evil-doer often keeps
silent. tenaciously, although the king would reward  his
confession.

In the Kammaviviagavigarana, we find a description of
sufferings of all beines in ﬂllb world.  Gods suffer in so far
as they TKnow that their glory will not last forever. Some do
not believe in the salutory result of keeping out the influence
of karma. Some creatures suffer misery uninterruptedly and
have not a moment of peace. One should not think of women,
nor speak to them, nor live in the same house with them,
nor go about in their company. There are also women who
are of the highest order. Tf an ordinary woman fails to get
her wished-for object, her passion burns.  If a woman controls
herself, she ultimately attains salvation.

He who avoids intercourse, should abstain himself from
possession and injuring beings. The opportunity of being

akened does not come again, if it is missed. A belated
confession is painful but wholesome.  Those who know about
penances should inform others what they have to do.

In order to consolidate the true Lnow]odae, one can begin
only by invoking the deity, and this act of showmg rcspe(t
to the deity consists of the five-fold formula of benefice
(P(Iﬁ,(wmm}gal(l) On an astrologically auspicious day the
pious one after preparing himself’ by means of fasting goes
to the sacred site, bends on his knees before the statues
(padima-bimba) of the saints and coneentrates his mind on
the first of the adoratory formulas, and on the following days
on formulas 2-5. Release will be his reward who properly
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worships aw arhat or tirthakara,  The worship lias two form,
oF
the ascetic life of a monk, and the mildly active life of a laity

The former is morally higher,
Sumai aid Naila, two vich brothers of the laic-state of
the city of Kusatthala in Magadha, arve compelled to \wnd( T

about on account of the loss of their property.  On the wa
they mect five monks and a lay brother, and they join 1hem
But Naila, a follower of Aritthanemi, soon realizes that they
arc in evil compazy and he tries to persuade Sumai to leave
them. Tn course of a dialosue, he refers to the bldmvwmthv
activities of their comrades.  Sumai persists in accompanying
them. The restrictions which Naila demands are, in his
opinion, impossible to obscrve. So Naila has to leave
Sumai. After five months there is a famine in which those
seven perished.

Under Navapiyasira one should belong to a good
Gaccha, which is conducted by a good Ganin.  The order in
Gaccha will remain valid up to the time of Duppasaha.
The behest of the teacher should not be disregarded and
elucidatory example serves the story of the five hundred
disobedient monks of Vaira, who was followed by 1,600 nuns
besides these monks. Tn course of a pilgrimage in honour
of Candappaha, they commit many misdeeds. They are
reminded of the evil consequences of their misdeeds but in
vain.

The sutta refers to the four kinds of teachers. Of
these four kinds the bhavayariye is to be regarded as equal
to a tirthakara and his behest is to be obeyed like that of
latter. The penance which a teacher is liable to perform is
many times more difficult than that of an ordinary monk.
He to whom the conduct of a Guaccha is to be entrusted
should bchave like a monk. The prestige of the teacher
(ana) will endure till the time of Sirippabha. The text
gives a description of persons not fit for the Order. If a
teacher admits such men into the Order he would be guilty
of a grave offence.

According to our sutta the canon is to be handed down
by the teacher in the correct form. TIn course of time many
transgressed the sacred doctrine. A teacher harbouring
false views is not destined for release. It has been implicitly
stated in the Sutta that an wrhat (apparently a teacher and
nothing more as in Chap. V of the Mahanisiha) should never
allow a woman to touch him on any account. The daughter
of a purohita, who is in the service of a grocer, feels a longing
for flesh and groats during her pregnancy and procures these
by selling aluables belonging to her master. For this, she
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is home-interned by the king till her delivery. After she
has given birth to a boy, she escapes. The child is well
brought up by the king’s order, and is later made the superin-
tendent of a slaughter-house (.sup(ldlmm) This office carns
for him sojourn in the dec pest hell.

In our sutta Nandisena is attracted by the thought of
suicide.  But & monk dissuades him by saying that he cannot
bring about death by any means hefore proper time. Soon
after that, harassed by tribulations, Nandisena intends to
hurl himself down from the summit of a hill, but he has been
dissuaded in the same way.  First he muost enjoy to the
fullest extent Lis earlier kormee wind then live in self-discipline.
According to the preseribed rule, he brings back to the teacher
his monk’h vessel and proceeds as a laity to another place.
One day to beg for alms he enters the house of a hetaira
uttering the usual formula dhcunnalabha.  She dms not. care
for dhamma bhut is only «ftcr money and property.  Through
magic power Nandisena procures her 121 Kotis'in gold and
turns to go anay but stops on account of her importunitics.
He decides not 1o adhere to the dict rules so lonig as he is able
to convert ten persons daily to the right faith. Tn course of
time the hetaird s love letters him, I*nmll\ . he grows world -
weary and returns to his teacher.  The latter “blames him
saying that he has not hvcd according to his teachings, and
has morcover traded in dhamma. ‘\an(hwna, recognizes his
sin and embarks on a heavy penance. He will be released
when all his karma will be destr wyed.

Asada, a pupil of Bhaiikkha, has also resolved to commit
suicide, ut he has been prevented from doing so.  But
still he thinks of committing suicide.  When at last he
perceives this to be an act of sin, he imposes on himself a
penance and dies without complete confession. His punish-
ment is a scries of existences. He attaing Nirvana after his
re-birth as the son of a brahmin in Mathura. None should
think that penances do not pwrify.  Sclf-mortification should
be undergone in penances. The penance  destroys  evil.
The confession is to be made to the Kevalin or the perfected
one.  Every impulse of sin binds Karman-misery. A layman
can therefore never come above the middle stage of existence
(magjhima gai) cven when he confines himself to his own
wife.  Otherwise he will behave like the nun Medhamala
who cherished sinful desire for a layman, and came to the
uppermost. bell for vet baving confessed this breach of dis-
cipline.  Distinetion botween good and evil can be learnt
ouly by living in company with efficient monks in Guattha-
vithara. On thv aavice of a Gryattha one may even take poison,
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for it will change into nectar; but nectar taken at the behest
of an agiyattha will change into poison.  One should rather
live with a snake than with an agiyattha.  Oune who breaks
his oath is to be shunned.  The first example of an agryattha
is the monk Isara.  As the first 77rthakara goes into Nirvana,
the gods, in order to witness the event, appear on the earth.
On that occasion the memory of his previous existences
tlashes through the mind of one of the spectators; he becomes
a monk and attaing Pratyekabuddhakood.  Isara asks this
Pratyekabuddha about his origin, ete., and the latter gives
him detailed information, but Isara does not believe him.
The Pratyekabuddha secks out the Jina and becomes a
ganadhara under him.  When after the Jina’s death he begins
to expound the canon, it strikes him that the theory that
he who injures an carthly being is a bad monk, is unfeasible.
But he at once recognizes this thought to be a great sin and
undertakes a fast and again goes to that Pratyekabuddha.
The latter holds that on no account should earthly and other
beings be injured.  But Isara is again of a different opinion,
thinking how the Pratyekabuddha holds such a view when he
himself eats food that is prepared in five and does not at all
live without water.  He leaves him and decides to expound the
Dharma himsclf.  He then expires.  The Guecha of Bhadda
consisting of 500 monks and 1,200 nuns, has the practice of
taking only water instead of the fourth meal. Nun Rajja
falls ill for taking water. Some nuns thereupon resolve not
to confine themselves to water only.  Only one of them con-
siders a previous karman to be the cause of her malady. At
this perception she attaing Kevala knowledge.  King Jambii-
dadima and his queen Siriya get, after many sons, the
longed for daughter named Lakkhanadevi. Her husband
dies shortly after marriage. The young widow is in great
anguish. About this time a Torthalkara comes to the country,
and the king with all his relations gets converted to his
doctrine.  When alone the nun Lakkhanadevi once watches
with envy the amorous sports of the birds and comes to
regret her vow of chastity. Being conscious of her sin, she
wants to confess and do penance, although through her con-
fession she exposes herself and her people. This thought
at last gets the upper hand. Thereupon under pretence of
acting in the interest of someone, she makes enquiries about
the measure of the penance to be performed in purification
of her sin and actually performs it. But her sin is not
destroyed thereby.  She only hastens the punishment for her
penance. In the next existence she is Khandottha, the maid
of a famous hetaira whom, however, Khandottha far excels
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in beauty. The hetaira therefore decides to cut off her
ears, nosc and lips, so that she may never again gain the favour
of male admirers; but intends to spare her life.” Khandottha,
however, is forewarned by a dream and flics. After long
wanderings she comes to the city of Samkhanda, and is there
marricd by a rich man. The latter’s first wife, however,
fired with jealousy, thrusts one night, while Khandottha is
asleep, a fire-brand twice into her abdomen; the corpse she
throws away to animals to be devoured. The husband
thercupon becomes a monk.

Goyama suggests the theory that one can become a monk
only through stages of successive  corporeal  existences,
After attaining correct insight in one existence, one takes
the laic oath in the next and so forth, till at last in nince further
stages he reaches the height of monastie life. This doctrine
will surely win over all those who cannot decide to be a monk
immediately. A tortoise flying from its enemies finds refuge
in a hiding place.  From there it has a full view of the lotus
pond with all its beauties.  What it sees is taken by it to be
the heaven, and it resolves to bring there its whole clan.
But returning it cannot tind the place any more.  So also
to the human being salvation is offered only once. Never
again will he attain salvation, if the chance is missed.  One
should always be on his guard and contemplate the vastuess
of possible existences. The human being does not realize
how injurious his desires are. Tna moment his life may come
to an end. Therefore he shoudd fully utilize his time, and
with tenaeity and energy work for his salvation.

He who transgresses the injunction of the Tirthakara goes
to hell. The monk who fails to follow the doctrine in the
slightest detail cannot attain release. A monk or a nun
guilty of transgression will be purified by penance  only.
The text refers to major and minor infringements of the
rules of contempliation in shrines, of confessions, of residence,
ete., and the punishments for them are mentioned. The
Pacchittasutta is of very great importance. It deals with the
observance of penance-rules, punishment for a teacher
who is careless about them, and punishment for o Guecha who
defies these rules.

A man of sound judgment will immediately take to
penance for his own salvation. He who has become pure
through confession, but again commits sin through negligence,
goes to hell.

In the city of Sambukka in the land of Avanti lives a
poor Brahmin named Sujjhasiva. His wife dies while giving
birth to a daughter named Sujjhasirl. The cause of her
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mother’s death is that in her previous existence as the sub-
sidiary wife of a king she had desired the death of the mother
of the heir to the throne in order that she might secure royal
power for hersell and her son.  Sujjhasi is very beautiful.
During her adolescence a long famine sets i, and her father
is compelled to sell-her to a rich Brahmin overseer (smahano-
govinda). Being looked down upon in his native land, he
leaves it, and becomes rich in a foreign country. After 8
years of fdnlmv the overscer becomes poor. His eldest son
is seen by his mother enjoving a repast of rice-dish with a
prostitute. He feels himself threatened, and frightens his
mother so that she faints.  Family, relatives and friends
are empty words; in truth, t'volvbmh pursues his own object
and does not care for his relations unless they are of use to
him. Her own son is the example. One should therefore
break this bond that causes nothing but misery. and devote
oneself to Dharma.

The daughter of o king, who is favourably disposed
towards mendicants becomes a widow inunediately  after
marriage.  Her father puts her in charge of mendicants.
She herself would have preferred to die on thie pyre, as she
would in no way dishonour her noble family.  But the King,
although overjoyed on account of her family-pride, orders
her to follow his plan; morcover self-immolation is not the
custom of his family. After his death, as he has no son,
royal power goes to her. One day, in the andicuee hall, she
notices 2 young man of great heauty and conteraplates him
with longing. He, however, as heis already inclined towards
Jaina re ll"‘]()]t, resolves {o become a monk. With that
purpose he goes to Hirannakkurudi, in order to await a
teacher there. The kiug of the country sces him and ques-
tions him about the name on the scaling ving (muddd- -rayana)
on his hand. The young man, however, would not give out
the name of the man who gave it.  If the king, however,
promises to embrace his religion, then he would reveal it to
him. The king thereupon orders a sumptuous meal and
gives the desired promise. The youth now mentions the
name. Heis captured by the enemy who has come to conquer
the city. As he knows himself to be sinless, he bravely offers
himself for execution. He then resolves to become a monk.
His whole retinue and the enemy also do the same.

Here also is explained why his awakening was so easy.
The youth was already a monk in a previous existence, but
at that time had committed a verbal offence, which brought
on him a life-long punishment. The youth, now a renowned
teacher, repairs to Mounl Sammcyasela in order to prepare
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there for death through fasting. On the way he visits the
residence of the queen (itthi-narinda). After his sermon
she too with her retinue resolves to embrace monachism,
and joins the party. On the hill is to take place the great
confession, and the teacher reminds the ex-queen that she
would have to confess also the fact that she had once looked
on him with sinful desire.  She does not so frankly admit
it with the result that she has to undergo many existences,
A cowherd woman commands Sujjhasiri to come with her,
and in exchange for that supplies the family daily with milk.
At last the famine is over and Sujjhasiva, Sujjhasit's father,
comes hack as a rich man.  He notices the beautiful girl,
and not knowing that she is his own daughter, takes her to
be his wife.  After giving proof of his aflucnee to the cowherd
woman, he takes the girl home and lives with her happily.
Sujjhasirl then relates to Sujjhasiva the =tory of her birth.
Sujjhasiva is ordained a monk and afterwards becomes a
kevalin.

Everyone has to expiate his own crime. But annihilation
is effeeted by the control of functions, ot through time.
I time Aarman is not only annihilined. bhut also bound
down. He who controls the functions, has ro douabt to taste
the result of previous karman, hut gathers uo new one. One
should not allow oneself to be guilty of negligence, then the
karman  vanishes.

Sujjhasiri is pregnant with Sujjhasiva’s child. She has
therefore to begin her penance after child-birth.  But she
resolves to destroy her child and dies immediately after the
birth. She is assigned to the sixth region of hell. The
boy, whom she has exposed, is saved by a potter who, with
the assistance of his wife, brings him up and namces him
Susadha after his own father. Later Susadha becomes a
monk but on account of his infringement of the law of
self-discipline, duc to his imperfect knowledge, he is born
repeatedly.



('"HAPTER XX
KALPA SUTRA

The Kalpasitra is supposed to have been composed in
its original form by B}mdmbahu. Tu its present form it is
a compﬂdtlon made in 980 1 vears after the passing away of
Mahavira, i.c. A.D. 454, (huuw the reign of Dhruvasena,
king of Gujarat. Yasovijaya, Devic: wdra, Jianavimala, and
Samayasundara wrote commentaries on this text. All of
them were most probably written between  fifteenth and
seventeenth centuries according to Dr. Stevenson.  Jacobi
in the introduction to his c(lmon of the Kalpasitra says, that
the oldest commentary that he has used is the Padjika
written by Jina Prabhamuni. There are various printed
editions of this text. This text has been translated by H.
Jacobi in S.B.K., Vol. XXIT and by Dr..J. Stevenson in 1848,
There is an edition of this work by Hermann Jacobi with an
introduction, notes and a Prakrit-Sanskrit Glossary published
in 1879.

According to the Svetambaras, the Kalpasitra is a great
authority and is always read publicly during the l(u._samw
or Puyuym. The major portion of this work is devoted to
the biography of Mahéavira. The archaie style in which
this portion is written has got much in common with the old
stitras written in prose.  The Jinacaritra, the Sthavirdvali
and the Samacarts collected together in one hook under the
title of Kalpasitra were, according 1o the tradition, included
in Devarddhiganin’s recension of the Jaina sceriptures, though
it is not contained in the Siddhinte. The Kalpasitra is said
to contain 1,216 granthas. A carcful study of the text leads
us to calculate more than 100 granthas above the fixed number.

The text is full of repetitions. The entire Kalpasitra
was read on the first night of the Pajjiasen but since it was
read in the sabha of king Dhruvasena of Anandapura to
console him after the death of his beloved son, it was ex-
plained in nine vdcands or vyakhyanas.

There are two Kalpa satras: the Kalpasitra of Bhadra-
bahu and the old Kalpasilra edited by Schubring, which is
only a colle('tlon of monastic rules.

1 The dato ‘)80 cor rmp(m(]s with 404 of tho ¢ luntmu era on ﬂu( suppomtum
that at that time Nirvdna was placed 470 before Vikrama.  But if at that time
the older tradition, by means of which the date of Niredana was fixed, was still
in use, the corresponding year of the Christian era would be 514 A.D.
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The Samdacdri is a code of rules for asceticism. In it we
have in prose rules and regulations pertaining to Pujjisan or
the Lent. The Pajjisan corresponds to the Buddhist Vassa
and is divided into two parts, the 50 days that precede and
the 70 that succeed the 5th of Bhadra Suklapaksa. The
Svetambaras observe the fast during the former period and
the Digambaras during the latter.

The Kalpasatra ascribed to Bhadrabahu shows the carly
stage of the development of Jinalogy when the tradition of
four Jinas was cherished by the Jaina community. The
Buddhalogy, too, had presumably siich an carly stage with the
tradition of four Buddhas. The nmumber gradually increased
from four to seven, from seven to twenty-four, from that to
twenty-nine including the futwre Buddha, and from that to
innumerable Buddhas. Going by this analogy, oue can say
that the tradition of twenty-forr Tirthankaras was of later
growth. The four Jinas whose life-history is presented in
the Kalpasitra are Rsabhadaita, Arvistanemi, Parsva and
Mahavira.

The Jain canonical s@tras furnish us with some interesting
details about the life and activity of some kings and quecns,
princes and princesses, sages and other persons, some of whow
played an important part in the history of Jainism.  Besides
they contain some useful historical and geographical data
as well as some miscellaneous matters which need  careful
consideration.

We read about Rsabha that he was a INosalan Ksatriya
of the Kasyapa gotre.  He bore the five epithets representing
him as Rsabha, the first king, the first mendicant, the first
Jina, and the first Tirthankara, in short, as the great pioneer
in the history of human greatness.

Rsabha was born of Marudevi, wife of the patriarch?
Nabhi. When Marudevi conceived, she dreamt 14 dreams,®
the first of which was a bull coming forward with his face,
unlike mothers of Tirtharnkaras who see elephant in their
first dream. The dreams were interpreted by the patriarch
Nabhi in the absence of professional interpreters.

Riding in his palanquin and followed on his way by a
train of gods, men and asuras, Rsabha came right through
the town of Vinitd to the park called Siddharthavana and
stopped under the excellent Asoka tree and with his own

1 Kulakara: these Kulukarus were the first kings and founders of families
at the time when the rest of mankind were Yugalins. The first Nulakara was
Vimalavahana, the seventh and lust of the line Nabhi (S.B.I., Jaina Sdtras,
Pt. I, 281 fn.). According to the Digambara bolief there were fourteen Kulu-
karas, beginning with Prati$ruti Nabhi.

2 The Digambaras name 16 droams.

7
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hands plucked out his hair in four handfuls. After fasting
for two days and a half Rgabha put on divine robe which
he discarded after a time and became naked.! He tore out
his hair and entered the state of homelessness in the company
of 4,000 high nobles, royal persons, and Ksatriyas. Neglecting
his body, he meditated upon himself for one thousand yecars.
Outside the town of Purimatala, in the park called Sakata-
mukha, under the excellent tree nyagrodha, he, after fasting
for three days and a half, being engaged in deep meditation,
attained the highest knowledge and intuition called Kevala.
He had 84 ganas and 84 gunadharas. He had an cexcellent
community of 84,000 Sramanas with Rsabhascna at their
head; 300,000 nuns with Brahmisundari at their head;*®
305,000 lay votaries with Sreyamsa at their head 3; 554,000
female lay votaries with Subhadra at their head*; 4,750
sages who knew the fourteen Parvas; 9,000 sages who were
possessed of the Avadhi knowledge; 20,000 Kevalins; 20,600
sages who could transform themselves; 12,650 sages of vast
intellect; 12,650 professors; 20,000 male and 4,000 female
disciples who had reached perfection.

He instituted two epochs in his capacity of a Maker of
an end: the epoch relating to generations and that relating
to psychical condition. The former ended after numberless
generations and the latter from the next muhiaria after his
Kevalaship. He after fasting for six days and a half died
on the summit of mount Astapada in the Semparyasika
position, while in the company of ten thousand monks.

Arigtanemi or Neminatha was born of Queen Siva, wife
of King Samudravijaya in the town of Sauripura (Soriyapura).
He was named Aristanemi as his mother saw in a dream a
nemst, the outer rim of a wheel, which consisted of rista stones
flying up to the sky. Riding in a palanquin Aristanemi
went right through the town of Dvaravati to the park called
Revatika and stopped under the Adoka tree. There after
fasting two days and a half, he put on a divine robe and in
the company of a thousand persons he tore out his hair and
entered the state of homelessness.® He did not take care of
his body for 54 days. On the 55th day he acquired the
highest knowledge and intuition called Kevala after fasting

1 The Digambaras make him a naked saint at the very outsct.
2 The Digambaras give the number of nuns as 350,000.

3 Lay votaries, according to the Digambaras, wero 300,000 with Dradaratha
at their head.

* 500,000 were the ferale lay votaries according to the Digambaras, among
whom Suvrata was the chief one.

& The Digambaras disagree hero with the Svetamburas, as they bolieve
that Aristanemi became a naked saint like all other Tirthankaras.

7B
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three days and a half without taking water, under a Vetasa
(Banyan) tree on the summit of mount Girnar. He had
18 ganas and 18 ganad/mms ! He had an excellent com-
munity of 18,000 Sramanas with Varadatta at their head,
40,000 nuns with Arya Yd;l\&ll]l at their head; 1,69,000 LLy
votarics with Nanda at their he ad; 336,000 female lay votaries
with Mahasuvrata at their head; 2 four hundred sages who
knew the fourteen Parvas; 1,500 sages who were possessed
of the dAvadhi knowledge; 1,600 Kevalins; 1,500 sages who
could transform themselves; 1,000 sages of vast nxt(‘llc(t
800 professors; 1,600 sages in their (LSL birth; 1,500 malo
and 3,000 female disciples who had reached l)erfectmn.
Aristanemi instituted two epochs in his capacity of a Maker
of an end; the epoch relating to generations and the epoch
relating to psychical condition, the former ended in the
cighth generation and the latter in the twelfth year of his
Kevalaship.  He lived three centuries as a prince, 54 days
in a state inferior to perfection, something less than seven
centuries as a Keoalin, full seven centuries as a sramana, and
some thousand years on the whole.  He liberated himself in a
squatting position on the summit of mount Girnar after
fasting a month and in the company of 536 monks.

The Arhat Parsva 3 was born of Queen Vama, wife of
A.svusond, King of Benares. Before the vencerable ascetie
Parsva had adopted the life of a houscholder, he possessed
supreme knowledge and intuition.  When he understood, by
virtue of this Lnow]cdgc, that the time for his renunciation
had come, he left all, and riding in a palanquin followed on
his way by a train of gods, men and asuras, he went right
through the town of Benares to the park called Asramapa(la
and proceeded to the excellent tree Asoka. There he got
down from his palanquin, took off his ornaments and with
his own hands plucked out his hair in five handfuls. When
the moon was in conjunction with the asterism Visakha, he
tore out his hair and entered the state of homelessness after
fasting for three days and a half. For 83 days practising
strict morality and surmounting all obstacles on the 84th
day, Parsva under a Dhataki tree, after fasting two days and
a half, being engaged in deep meditation, reached the infinite,
highest knowledge and intuition called Kevala.

1 The Digambara toxts mention eleven ganas and eleven ganadharas
with Varadatta at thoeir head.

? The Digambaras name onoe lukh and three lakhs male and fomale lay
votaries respectively.

3 Kualpasatra, Jinacaritra, 150; Pase arahd Bandrasic nuyaric Assasenassa
ranno Vammdae devie.... kucchimsi gubbhattie vakkamte. Parsva was an
ascetic who lived some 250 years before Mahéavira.
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The venerable ascetic Parsva had eight ganas and eight
ganadharas (Subha and Aryaghosa, Vasistha and Brahmacarin,
Saumya and Sridhara, Virabhadra and Yasas). He had an
excellent community of 16,000 sramanas with Aryadatta at
their head ; 38,000 nuns with Puspacila at their head; 164,000
lay votaries with Suviata at their head; 327,000 female lay
votaries with Sunanda at their head,? 350 sages who knew the
14 Parvas; 1,400 sages who were possessed of the Avadhi
knowledge; 1,000 Kevalins; 1,100 sages who could transform
themselves; 600 sages of correct knowledge; 1,000 male and
2,000 female disciples who had reached perfection; 750 sages
of vast intellect; 600 professors; and 1,200 sages in their last
birth. He instituted two epochs in his capacity of a Maker
of an end, the cpoch relating to generations, and the epoch
relating to psychical condition; the former ended in the fourth
gencration, the latter in the third year of his Kevalaship.
He lived 30 years as a householder, 83 cays in a state inferior
to perfection, somcthing less than 70 years as a Keoalin,
full seventy years as a sramana and some hundred years on the
whole. He attained to Nirvana in tne first month of the
rainy scason, after fasting a month on the summit of mount
Sammeta, in the company of 83 persons.?

Paréva was worshipped by the people as a prophet of
the Law. He had a disciple named Kesi who completely
mastered the sciences and right conduct. He had Sruta
(knowledge derived from the sacred books) and Avadhi
knowledge (limited and conditioned knowledge). He came
to the town of Sravasti and lived in a park called Tinduka.
At that time there lived a Jina named Vardhamana who had
a famous disciple named Gautama. Gautama knew twelve
angas and was enlightencd. He also came to Sravasti and
lived in a park named Kosthaka. Kesi and Gautama lived
protecting themselves by the gup’is. The disciples of both
of them reflected thus: ‘Is the Law of Paréva the right one
or the Law of Mahavira? Does the Law as taught by the
great sage Parsva recognize four vows? Does the Law
forbid clothes for a monk or does it allow the use of under
and upper garments ? Knowing the thoughts of their pupils,
Kesi and Gautama met each other. Asked by Keéi, Gautama
replied, ‘Wisdom recognizes the truth of the Law and the
ascertainment of true things. The Tirthankaras have fixed

! The Digambara books name ten ganpas and an equal number of the
garadharas, ainong whom Svayambhi. was the chiof apostle. They also differ
in giving the number of nuns, laymen and fenale lay votaries, which, according
to them, is 26,000, one lakh and three lakhs respectively.

2 The Digambaras minimize this number to 36 only.



KALPA SOTRA 101

what is necessary for carrying out the Law.” Their opinion
is that knowledge, faith and right conduct are the true causes
of final liberation. Self is the one invincible foe together
with four cardinal passions (namely, anger, pride, deceit and
greed) and the five senses. Love, batred, etc., are heavy
fetters; attachment is a dangerous one; having regularly
destroyed them, one should live according to the rules of
conduct. Love of existence is the dreadful plant which
brings forth dreadful fruit. Passions arc the fire; knowledge,
a virtuous life, and penances are the water.  Passion should
be subdued. Mind is an unruly, dreadful and bad horse.
One should govern it by the discipline of the Law. The
heterodox and the hereties have all chosen a wrong path,
the right path is that which is taught by the Jinas. The
right path is the most excellent one. The flood is old age
and death which carry away living beings. Law is the refuge
and the most excellent shelter,  The body is the boat, life
is the sailor and the cirele of births is the ocean which is
crossed by the great sages. The ommiscient Jina has risen
after putting an end to the cirele of births.  He is the luminary
who brings light into the whole world of living beings.
Nirvana is the safe, happy, and quict place which the grcat
sages rcach. Tt is freedom from pain. Tt is difficult of
approach. Those sages who reach it are free from sorrows
and they have put an end to the stream of existence.  Thus
Gautama removed the doubts of Kesi who bowed down his head
before him.  Kesi sincerely adopted the Law of the five vows
proclaimed by the first Tirthankara. Thus we find that in
the meeting of Kedl and Gautama subjects of greatest im-
portance were seltled and knowledge and virtuous conduct
were brought to eminence.

Mahavira, the last Tirthankara of the Jainas, is deser 'ibod
as a great Bl‘lhlﬂd]]ﬂ, a great guardian, a great g_,u]do. a great
preacher, a great pilot and a great recluse.  He belonged to
the Kadyapa gofra. He was a son of Ksatriya Siddhartha,
also known as Sreyamsa aml Yasamsa and of Ksatriyani
Trigala, also known as Vidchadatta. His mother was a sister
to Cetaka, one of the kings of Vaisali. He was born in the
town of Kundapura, a suburb of Vaisili, and therefore he was
called Vesalai or a citizen of Vaisali.!  According to the
Kalpasitra (sces. 114-16), he was born in Kollaga and
naturally when he assumed the monk’s vocation ho “retired
to the cheiya of his own clan called Duipalasa situated in the
neighbourhood of his native place called Kollaga. He

v Satrakrtanga, 1, 2, 8, 22: arahd ndayaputte blmy«mm Vesalic vi jahictiivems.,



102 SOME JAINA CANONICAL SUTRAS

el

married Yadoda, a Ksatriya lady.? A daughter was born to
them, named Anojja or Priyadarsana. Tt is interesting to
note that Mahavira wore clothes for about the first thirteen
months.2  The Kalpasiitra informs us that Mahavira was a
mere teacher during the first 12 years of his monkhood and
that in the second year he became a naked monk.  According
to the Bhagavatisiira he rveceived Gosala Mankhaliputta as a
disciple at Nalanda. They lived in concord for six years
after which they separated on account of a doctrinal difference.
Gosala pre-deccased Mahavira by sixteen years. Mahavira
spent six years in Paniyabhami. At the age of forty-two he
became a Jina, a Kevalin (omniscient). He knew and saw
all conditions of the worlds of gods, men and demons: whenee
they come, whither they go, whether they are born as men or
animals, or become gods or infernal beings according to their
deeds.® During the thirty years of his career as a teacher
he spent twelve rainy seasons in Vaidali and Vanijagrama,
fourteen in Rajagrha and the subwrh of Nalanda, six in
Mithila, two in Bhadrika, one in Alavika, one in Pranitabhimi,
onc in Sravasti and one in the town of Pava.t He died in
the town of Pava cutting asunder the ties of birth, decay and
death.® From the Kalpasitra it is clear that since Mahavira
renounced the life of a householder, he spent forty-two rainy
scasons in different places. The Kalpasutra list is so worded
as to suggest an idea of succession as regards the places where
Mahavira spent forty-two rainy seasons since he had renounced
the world. The idea of succession is suggested by such
expressions as ‘first rainy season in Asthigrama’ and ‘last
rainy season in Papa or Pava.” Taken in order the places
stand in the list as follows:—

1. Asthigrama—first rainy scason.

2. Campa and Pristicampa—next three rainy seasons.

3. Vaidali and Vanijagrama—next twelve rainy scasons.

4. Rajagrha and Nalanda—next fourteen rainy seasons.

5. Mithila—next six rainy seasons.

6. Bhadrikd—next two rainy seasons.

7. Alabhikd—next one rainy season.

8. Panitabhimi—next one rainy season.

9. Sravasti—next one rainy season.

10, Papa—Ilast rainy season (Vide B. C. Law, Mahivira :

His Life and Teachings, p. 32).

L B. C. Law, Mahavira : His Life and Tcaz'ln'ngs, p. 21,

2 Kualpasitra, §117.

3 Juina Satras, 1, pp. 263-64:  Kalpasatra, §121: sa-devamanuyasurassa
logassa pariydyam janai pasai. sevva-lor savva-jivanam  Ggaim gatm  thiim

cavanam wvandyam. . . .
i Kalpasittra, §122., & Jaina Sitras, 1, p. 264,
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When he died at Pava, the eighteen confederate kings
of Kasi and Kosala, the nine Mallakis and nine Licchavis
instituted an illumination.”  These nine Licchavis paid tribute
to Cetaka, king of Vaisali, who was the maternal uncle of
Mahavira. The Jaina Kalpasitra refers to these nine branches
of the Mallas. Tt is not yet possible to colleet the names
of all these branches. The Kalpasitra (§147) definitely
wcords that Mahavira lived 30 years as a householder, more
than 12 years in a .\tatc inferior to perfec hon Jess {han 30
years as a Kevalin, 42 years as a recluse, and 72 years ou the
whole.  Tn the Aupapatika Sitra (Sec. XVT) he is praised as
the over-lord of the kingdom of righteousness.  He with the
permission of his elder brother, fultilled his promise of going
out to establish the religion of the Law which henefits all
beings in the whole world.®

?\’Idhavn'z had an excellent community of 14,000 monks
headed by Tndrabhati, 36.000 nuns headed hy Candana,
159,000 l(Ly votarics headed by Saikhagataka, and 318,000
female lay votaries headed by Sulasa and Revati.

The Kalpasitra refers to Indrabhiiti, a disciple of Maha-
vira, who also bears the name of Gotamasvami or Gotama.?
The same safre points outt that Rsabha is believed to have
lived for 8,400.()00 1)127"1'(1 years while Paréva and Mahavira
lived for 100 and 72 vears respectively. The Kalpasitra®
turther points out that N ‘i attained the age of 1,000 years.
There was a dispute between Kalasavesiyaputta, a follower
of Parsva, and a (1]6(1})1(‘ of Mahavira.®

Mahavira had nine ganaes and cleven ganadharas,  Some
of the well-known Jain monks were Indrabhiiti, Agnibhiti,
and Vayubhiiti, each of whom instructed 500 dramanas.
Some of the famous sthaviras were Alvav akta of the Bhara-
deaja gotra, Arya Sudharman of Agnivesydayuna gotra, Mandika-
putra of the Vasistha gotra and Mauryaputra of the thsya Pa
gotra. besides Akamplta Acalabhratr, Mctarya and Prabhasa.

V Kalpasitra, §128: jam rayapim ca yam samane Bhagavam Malicvare jarva
sam)n-dul.lclm-])pulmu, tane rayanim ca nam nava Mallai nava Lecchai, Kasi-
Kosulay Ja atthiarasa vi gana-raydno amdvasde parabhoyam posalorcavdasam paftha-
vaimesus ‘gac ge bhae’ -ugjoe, davv’-ujjoyam karissamo.

? Kalpasiitra, sces. 110 111: Samane bhagavam Mahdaeire dakkhe dukkha-
painne Padiruve alline bhadduc vinie nde ndyaputie nayak wlacande Videhe Videha-
dinne Vuhhu;u(u Videhasamale tisam wasaim Vidchamsikattu  ammapi thim
rlmmt,lu(m(’lu'm gurumahattarachim abbhanunnidte samaltapainne punarav iloyanti
chim jiyakappi-elini . . . . coam vayisi (Kalpasitra, Dhanpat Singh’s Ed.,
pp. 64-65).

T Ed. Jacobi, p. 1. * Kalpasiitra, §227, 168 and 147.

8 1bid.. §182, 5 Of. Bhagavati sitra. éatuka 1, stttra 76.



CHAPTER XXIT
NANDI SUTRA AND ANUYOGADVARA

The Nandi Sitrat and the Anuyogadvdra * are occasion-
ally counted among the Prakirnakas, but they really stand as
two companion texts forming a group by themselves. The
first sitra as its title implies contains an ‘auspicious introduc-
tion’ to the study of the Svetambara canonical texts, and as
such its main hearing is on the Jain method of education.
Like the Anuyogadvara it is compiled partly in prose and
partly in verse. One of the first forty-seven verses contains
an eulogy of the tirthunkara, two that of Mahavira, fourteen
that of the Jain Swigha, two introduce the twenty-four
tirthanikaras, two mention the eleven ganadharas or leading
disciples of Mahavira, one extols the order of Mahavira, and
eleven supply us with a succession of 27 Jaina teachers from
Sudharman to Diasyagani, the teacher of Devavacaka who
is identified with Devarddhigani under whose guidance the
final recdaction of the Svetambara agama was made in the
Council of Valabbi. T Devavacakagani, who is regarded
as the author of the Nandi Sutra, be the same person as
Devarddhigani, the work cannot be dated earlier thau the
6th century A.D.

The succession of twenty-seven teachers traced {rom
Sudharman the ganadhare, who survived the Mastcr, is by
itself an evidence to prove the lateness of the date of compila-
tion of the Nandi S#tra. Apart from giving the main themes
of the different canonical texts, the Nandi Sdlra resembles
the Anuyogadviare in mentioning such secular Indian litera-
ture as represented by the two Sanskrit epics, and such
treatises as the Kautiliya Arthaddstra, the Kamasttra of
Ghotakamukha, the Vaidesika system of philosophy, the
doctrine of Buddha, the Samkhya system of Kapila, the
Lokayata doctrine, the Yoga system of Patafijali, the Bhaga-
vale Purdna, the works on mathematics and dramaturgy,
grammar, and poetics, besides the four Vedas and their
later appendices, the Angas and Updngas. Malayagiri wrote
a commentary on the Nandi Satra which is helpful in under-
standing the meaning of the text.

I Edited with Malayagivi’s commentary in the Agamodaya Samiti Series,
Bombay, 1924, )

? Edited with Hemacandra Sini’s commentary in the Aganiodaya Samiti
Serios, 1924,
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The distinctive contribution made in the sidtra to the
exposition of Jainism as a system of thought consists, however,
in the various classifications of knowledge (fianam). In
outlining its thesis on knowledge, it takes up for consideration
the five kinds of knowledge recognized in the earlier texts of
the Jain dagama. These are enumerated as dbhinibodhika,
$ruta, avadhi, manahparyaya and kevala. The first of them
is the knowledge directed to the perception of the objects as
they stand over against us. This knowledge is of two kinds,
namely, direct (paccakkham) and indirect (parokkham). The
direct knowledge is also of two kinds, namely, that which is
accessible to sense perception (indiyapaccakkham), and that
which is not accessible to sense perception (no-indiyapacca-
kkham). The knowledge which is accessible to sense perception
is of five kinds, namely, that which is accessible to the sense
of hearing, to that of sight, to that of smecll, to that of taste,
and to that of touch. The knowledge which is not accessible
to sense perception is of three kinds, namely, that which is
accessible to avadhi knowledge, that to manahparyaye and
that to kevalasidna. The knowledge which is accessible to
avadhifiane is of two kinds, namely, that which leads to
future states of existence (bhavapaccaiyam) and that which
leads to the destruction and cessation of the cause and process
of rebirth (kkdovasamiyam). By the word Bhave is meant
in Jainism the three states of existence, namely, those of
infernal beings, those of human beings, and those of celestial
beings. The knowledge which brings about the states of
existence is of two kinds: that which brings about the state
of gods and that which brings about the state of infernal
beings. The knowledge which brings about the destruction
and cessation of the cause and process of rebirth is of two
kinds: that which brings about the destruction and cessation
of the cause of rebirth in the state of human beings, and that
which brings about the destruction and cessation of the cause
of rebirth as animals cndowed with five senses. Here
destruction means the destruction of the after-effects of the
karmas darkening avadhi knowledge, which have arisen.
Cessation means the stoppage of such karmas as have not
yet arvisen; when such karmas are cither destroyed, if they
have arisen, or are stopped, if they have not arisen, the
avadhi knowledge arises, the avadhi knowledge of persons
endowed with special qualities or that of one who has re-
nounced the world. As defined in the Anuyogadvira the
abhinibodhika knowledge is one which is directed to the
objects (atthabhimuho) and determined (niyao). Tt is percep-
tual in its character in so far as the objects are known through
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the sense-perception. I.t is indire_ct when the objects are
perceived without the aid of the five organs of_ sense. Ipl-
mediacy is its distinctive characteristic.  The abhinibodhika
knowledge may be a knowledge dependent on the seripture
(suyanissiyam) or independent of the seripture (asuyanissi-
yam). These are really two kinds of matiidana, the first
of which arises immediately from the seripture irrespective
of any scholastic interpretation of it, and the sccond arises
independently ol the seripture and is conducive to the
destruction and cessation of the cause of rebirth.  The
indirect @bhinibodhika knowledge is also accessible to avadhi-
Adana, manahparyaya and kevalafiana.

The $ruta-iiane is also a kind of @bhinibodhika knowledge
which is indirect. Tt is a knowledge which is based upon
study and derived from literature.  There may be literature
and literature, scripture and scripture. To the Jainas the
seriptures other than the Jaina are false scriptures.  So far
as Jainism is concerned the Srute knowledge is cither one
embodied in the wigas or that embodied in the works other
than the azngas. The works other than the angas are all
auxiliaries to the angas.

The ohi or avadhisiane is a knowledge which is limited
by the objects to which it is directed. It operates on the
whole in conncction with substance (dawvva), place (khetta),
time (kale), and states of cxistence (bhava). It implies the
internal perception of the objects from different angles,
each implying a particular modus operandi.

The manahparydyasiana is the same term as Pali celo-
paryayafianam and both the terms suggest the knowledge
of what is passing in the mind of others. So both really
imply the idea of thought-reading. Our sdtra discusses some
important points in this connection. Tt opines that this
kind of knowledge arises in human and not in superhuman
beings, in the wise ascetics, and not in the stupid human
beings, who are subject to rebirth.

The kevalasiana is perfect knowledge. It is of two
kinds, namely, bhavastha and siddha, meaning the knowledge
which is within the reach of those, who are still in a certain
human state of existence and the knowledge which is within
the reach of perfect ones. The word bhavastha means an
individual, who is in a certain state of existence in which he
is liable to the effects of karma. Here the individual must be
taken to be human being because kevalasiana is not within
the rcach of beings in other states of existence. Kevala-
ndane is a knowledge which arises without the aid of the
senses, etc. It is pure and stainless in the sense that it is not
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covered, tarnished, confounded or confused by any causc or
factor. Bhavasthas are the persons who are in different
stages of spiritual progress. Their position appears to be
similar to that of the Buddhist ariyapuggalus oceupying
seven spiritual ranks below that of an arhat or clect. Carama-
samayasiddha is evidently the same word as the Pali Carama-
bhavika. The siddhas are all urhats. The perfect knowledge in
the case of the siddhas is broadly distinguished as immediate
(anantura) or gradual (parampara). From the classification
of kevalusidna it appears that the Jains and the Buddhists
alike kept before them a distinction between tirthakaras or
sayambuddhasiddhas on the one hand, and pratyekabuddhas
and buddhabodhitas or sravakabuddhas on the other.  Through
kevalasiana Jainism aimed at the attainment of a kind of
unaided knowledge by which omniscience could be gained.
Whether this knowledge is arrived at through any discursive
process of thought or intuitional is still a problem to be
solved. But from its deseription it appears that whether
its mode is intuitional or not, it is so much articulated that
it can operate unaided, unobstructed, and unlimited.



CEAPTER XXTIT

UTTARADHYAYANA SUTRA (UTTARAJJHAYANA
SUYA)

The Lfffmud/uu yuna is one of the Mila sitras.  Silanka
and Malayagirt i lude it under Lsibhasiye (utterances of the
sages). Siddhasens holds this view. The Utz‘am(llm/auana
is one of the texts found among ‘tho Angnbahyas occurring in
the canon of the Svetambaras. Tt is one of the earliest
sacred writings of the Jainas and one of the most valuable
portions of the canon. The work consisting of 36 sections
is a ('(\mp]latmn of various texts belonging to different
periods, Tt is metrical in its main part. It is really not the
work of a single author. This text is held in the same estima-
tion as the Buddhist texts of the Dhammapada and the
Suttanipata. Tt contains admonitions to pupils, explanations
of four most precious things, of karmae and sins, ete. Tts
intention as rightly pomted out by Jacobi (Jaine Sdutras,
TT, p. xxxix) is to instruct a young monk in his principal
duties, to commend to him the ascetic life by precepts and
examples and to warn him against the cangers in his religious
life. Winternitz rightly holds that in this text we meet
with a number of beautiful old Itihase dialogues and ballads
of ascetic poetry.! The latter part of the Uttaradhyayana
consists of chapters containing purely dogmatical expositions.
There is legendary matter as well as matter of a general
religious and moral character. The text containg qcantv
historical and geographical information. The Uttaradhya-
yana-niryuktt which contains less than 600 verses gives us
some help in understanding the meanings of some passages
of the text. This text has been edited with an introduction,
critical notes, and a commentary by Jarl Charponher
Upsala, 1922, Santi Acarya’s commentary published in
Devehand Lalbhai Jaina Pustakoddhara Series Nos. 33, 36,
and 41 is worthy of notice. Jacobi has translated this text
and the Siditrakrtange into Fnglish in the Sacred Books of
the Easl Series.  Another edition by Muni Sri Jayanta Vijaya
with a commentary by Kamaliesamyama (Agra, 1923-27) in
three volumes may he mentioned.

Tn Chapter XTIV of this text we find that a purohite
(chapl:un) rooommondq the Brahmanic ldoa] aconrdmg to

1 Hzatoru of [ndmw theratu're, II P 468
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h a man should first study the Vedas as n .l%{'it'}\lllz;(iﬁfll’:
P a houscholder, and (ml‘\‘ in old age
retire to the forest to lead a hermit's :}lt/ _”l i_n.x{ lm;ﬂ]}.&
parallels with slight variations in thv)-" whibhdarala (r o
175), Markandeye Purdna (X) and t}n*.l ali Jatake .('Z\uf 509).

Tn Chapter IX of the same text in the beantiful hallad
of King Nami, the ascetic ideal is contrasted with that of the
warrior and ruler.  This has its parallels in the Mahdbharata
(XTI, 178, 2) and the Pali Jateka (No. 539).

The Chapter XTI of the text has its counter-part in the
Matanga Jatake (No. 497). The legend of Citta and Sam-
bhiita of Chapter XTIT of the text has long been traced by
Leumann in the Pali Jataka No. 498.

The Utlaradhyayana sitra cenjoins that a monk on re-
ceiving an order (ananiddesa-kare) from his superior goes to
him watching his vods and motions.  He is well behaved.
He who desires his own welfare should adhere to good con-
duct.  He who desires liberation (niyoydarthin, moksdarthin) will
be received everywhere.  He should acquire valuable know-
ledge and avoid what is worthless.  He shiould always be meek
and should not be talkative in the presence of the wiselr A
monk should avoid untruth. He should not tell anything
sinful or meaningless or hurtful.  On the highway or in «
harber’s shop (swmare) a single monk should not stand with a
single. woman nor should he talk to her. A monk should
sally forth at the right time and return at the right time.
He should not approach dining people sitting in a row; but
should collect alms that are freely given.  He should cat a
moderate portion at the right time.  He should wait for his
alms aloue, not too far from other monks nor too near them.?

There are twenty-two troubles$ which a monk must
learn and know, bear and conquer in order not to be van-
quished by them. They arc as follows: hunger, thirst, cold,
heat, gad-flics, and gnats (all biting or stinging insccts as
lice), nakedness, women, to be discontented with the objects
of control, erratic life, place for study (nisthiya), lodging,
abuse, corporcal punishment, to ask for something (yayanda,
yacana), to be refused, illness, the pricking of grass, dirt,
kind and respectful treatment, understanding, ignorance and
righteousness. A monk, who is strong in self-control and
does penance, should not cut or cause another to cut anything
to be caten nor cook it or cause another to cook it though his
body is weakened by hunger. He should know the permitted

UTTARADHY

whic ( .
then fulfil the duties of

v Uttaradh., 1, 2, 6-8. 2 Jbid., 1, 24-26, 31-33.
3 Ibid., II. (Parisaha—that which may cause trouble to an ascetic and
which must be cheerfully borne).



110 SOME JAINA CANONICAL SOTRAS

measure of food and drink and wander about with a cheerful
mind. Though troubled by thirst he should not drink cold
water. He should try to get distilled water. Wandering
about on deserted ways, being thirsty, he should bear the
trouble of thirst. If a restrained monk occasionally suffers
from cold on his wanderings, he should not walk beyond the
prescribed time, remembering the teachings of the Master.
A monk should not entertain such a thought: ‘T have no
shelter, and nothing to cover my skin, therefore I shall kindle
fire to warm mysclf’. Tt a monk suffers from the heat of
hot things or from the heat of his body or from summer heat,
he should not lament the loss of comfort. A monk should
remain undisturbed suffering from insects. He should not
scare away insects nor keep them oft.  He should not kill
living beings. A monk should not entertain such thoughts:
‘My clothes are torn, T shall go naked or T shall get a new
suit.” A houscless and poor monk who wanders from village
to village should bear the trouble of an ascetic life. He
should wander about free from sins and perfectly passionless.
A monk knows that worldly men have a natural liking for
women. Knowing this he renounces women and easily
performs his duties as a perfect monk. A monk should live
on allowed food; he should wander about bearing all troubles
in a village or a town or a market place or a city. He should
acquire no property. He should sit down alone in a burial
place or in a deserted town or below a tree.  Sitting there he
should brave all dangers. A monk who does penances and
is strong in self-control will not be affected beyond measure
by good or bad lodgings. If a layman abuses a monk, he
should not be angry with him. If a monk hears bad words,
he should silently overlook them and should not take them to
heart. He should not be angry if beaten. He should not
entertain sinful thoughts. He should meditate on the law.®
He should beg food from a householder when his dinner is
ready. A monk who thinks thus, ‘T get nothing today,
perhaps I shall get something tomorrow,” will not be grieved
by his want of success. If a monk suffers pain or falls sick,
he should cheerfully make his mind steady and bear the
evils that attack him. He will be a true monk if he continues
to search for the welfare of his soul. If a naked ascetic lies
on the grass, his body will be hurt. Though hurt by the
grass he will not use clothes.? A wise monk should not

1 It means water which by boiling or some other process has become so
changed that it may be regarded as lifeless.

2 Uttaradhyayana, 11, 26.

3 What is manufactured from threads. Utturdadh., 11, 35.
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lament his loss of comfort. He should bear all difficulties
waiting for the destruction of kurma.t By practising a noble
and excellent law he should carry the filth on his body till
he expires.  He should not evinee predilection for a gentleman
who salutes him or rises from his scat on his approach or
invites him to accept alms in his house.  He should not think
thus: ‘There is no life to come nor an exalted state to be
acquired by penances.’

A monk should know what alms may be accepted.  He
should beg food only for the sustenance of life.  Those who
explain the marks of the body and who know the foreboding
changes in the body are not to be called novices.

As the fallow leaf of the tree falls to the ground, when its
days are gone, so the life of men will come to its close.2  As
the life is so fleet and existence so precarious, one should wipe
off the sins committed. A rare chance is hvman birth for
the living beings, hard are the consequences of actions.  The
soul which suffers for its carclessness is driven about in the
samsara by its good and bad karma.® Tt is a rare chance to
become an elect.  If one believes in the law, he will surely
practise it; when human body grows old and hair turis white,
the power of human cars decreases. the power of eyes de-
creases, the power of touch decreases, in short all human
power decreases.  One should cast aside all attachments
and give up wealth. The enlightened and liberated monk
should control himself and should preach to all the road of
peace.t

An intelligent pupil will vise from his scat and answer
the teacher’s call modestly and attentively (Uttaradhyayana,
1. 21). A good pupil has the best opinion of his teacher,
thinking that he treats him like his son or brother. He
should not provoke his teacher’s anger nor should he himself
grow angry. If the teacher is angry, he should pacify him by
kindliness and appease him with folded hands. An intelligent
man who has learnt the sacred texts takes his duties upon
himself (ramati, lit, bows down). When a worthy tcacher
is satisfied with a pupil, he will make over to him his vast

' Nirjard.

2 Uttaradh., X. This sermon was preached by Mabévira to Gautama to
help him to reach Kewvalegdna. 1t contains much of Mahavira's doctrine.
The effeet of the sermon was such as to cnable Gautama to cut off love and reach
perfection. According to the Uttaradhyayana Sitra, the keeping of the gupti
is supposed to protect a religicua from all temptations.

3 For the Jain idea of karma, B. C. Law, Jain Vicw of Karma in Bharatiya
Vidya, Vol. V1, Nos. 7 and 8.

* This sermon was delivered by Mahdavira to his disciple Indrabhiiti who
belonged to the Gotama-gotra.
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knowledge of the sacred texts and the pupil will gladden the
heart of his teacher by his good deeds.?

A wise man suffering from heat should not long for a
bath or pour water over his body or fan himself. He should
not care whether he gets alms or not.  He should not long
for pleasant things. He should comfort himsclf knowing
the consequences of actions, as the actions productive of
ignorance afterwards take effect.? Tt is difficult for a living
being to obtain four things of great value: (1) Human birth,
(ii) Instruction in the law, (iii) Beliet in it, and (iv) Energy
in self-control.3 The universe is peopled by manifold crea-
tures who arc born in the world in different families and
castes for having done various actions.*  Sometimes they
go to the world of gods and sometimes to hells and sometimes
they become asuras (demons) in accordance with their
actions; sometimes they become Ksatriyas or Cuandalas or
worms or ants. Living beings of sinful actions, who are born
again and again, are not disgusted with this sumsare. By the
destruction of karma living beings will reach in due time
a purc state and will be born as men.® Though horn as
human beings it will be difficult for them to hear the law;
having heard it they will do penances, combat their passions,
and abstain from killing living beings. Tt will be difficult
for them to believe in the law though they may hear it.
Many who are shown the right way are led astray.

The pious obtain purity and the pure stand firmly in
the law. After having enjoyed in due time the unrivalled
pleasures of human life, he will obtain true knowledge by his
pure religious merit acquired in a former birth. Knowing
that the four requisites are difficult to obtain, he will apply
himself to self-control and he will be an eternal siddha (per-
fected one), when he will be able to shake off the remunant of
karma by his penances.®

One cannot prolong onc’s life,” therefore one should not
be careless. Men who acquire wealth by evil deeds adhering
to wrong principles will lose it. People in this world and in
the next cannot escape the effect of their own actions.

1 Uttaradh yayana, 1, 47. 2 Ibid., 11, 41.
3 Ibid., II1, T:

cattari paramamgdant dulldhaniha jantupo |

manusattam sui saddhd samjamamms ya viriyam. ||
* Ibid., 111, 2:

samavanndna samsare nandgottdsu jaisu |

kamma nanavihd kattu pudho vissambhiya payd ||

5 Ibid., I1I1, 7. ¢ Ibid., I11, 1, 2. ? Of. Sutrakrtarga, 1, 2, 2, 21.
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Wealth will never protect a careless man in this world. Like
a wisc¢ man trust nobody but be always on the alert.

One cannot quickly arrive at discernment; therefore one
should cxert onc’s sclf, abstain from pleasures, understand
the world, guard one’s self, and be impartial like a sage.
External things weaken the intellect and allure many; there-
fore keep them out of mind.  Remove pride, delusion, greed
and deceit.  Heretics who are impure and proud are always
subject to love and hatred and they are wholly under the
influcnee of their passions.  Despising them as unholy men,
one should desire virtues till the end of one’s life.?

There are two ways of life ending with death:2 (i) death
with one’s will, and (ii) death against one’s will.  Decath
against one’s will is the death of an ignorant man and it
happens to him several times.  Death with one’s will is the
death of a wise man and it happens once as in the case of a
Kevalin® A fool being attached to pleasures does cruel
actions.  One who is attached to pleasures and amusements
will be caught in the trap of deceit.  The pleasures of this
lifc are in your hand but the future pleasures are uncertain,
It is doubted whether there is any next world.  An ignorant
man kills, lies, deceives, drinks wine and cats meat, thinking
that this is the right thing to do. A man desirous of wealth
and women accumulates sins by his act and thought.  Fools
who do cruel deeds will suffer violently.  When death really
comes, the fool trembles in fear.  He dies the death against
one’s will.  Some houscholders are superior to some monks
in sclf-control.  But the saints arce superior to all house-
holders in self-control. A faithful man should practise the
rules of conduct for houscholders. He should never neglect
the fast. Those who are trained in self-control and penance,
monks or houscholders, who have obtained liberation by
absence of passions, go to the highest regions. The virtuous
and the learned do not tremble in the hour of death. A wise
man will become calm through patience with an wndisturbed
mind at the time of death. When the right time for death
has come, a faithful monk should in the presence of his
teacher suppress all emotions of fear or joy and wait for his
end.  When the time for quitting the body has come, a sage
dies the death with one’s will. 4

1 Uttaradhyayana, 1V, 10-13. 2 Jbid., V, 1-32.

3 Ho possesses kevalayfidna or omniscience. He is all-secing and all-
knowing. He has obtained the fifth degree of knowledge. Cf. Aparisesa in
Buddhisim. Vide Jaina Siatras, 1, pp. 260-264. 1t is tho highest and unlimited
knowledgo.

¢ ¢f. Acaranga Satra, 1,1, 8.

8
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All men who are ignorant of truth are subject to pain.
A wise man, who considers well the ways that lead to bondage
and birth, should search for the truth. A man of pure faith
should recalize the truth that he will have to suffer for his own
deeds.?

Clever talking will not work salvation. Fools though
sinking lower and lower through their sins believe themselves
to be wise men.  One should wander about carefully in this
endless samsara. One should never desire worldly objects
but sustain one’s body only to be able to annihilate one’s
karma. Recognizing the cause of karma one should wander
about waiting {for one’s death.? One should conduct one’s
self so as to commit no sin.

An ignorant man kills, tells lies, robs on the highway,
steals goods, and deceives others.? He is to go to the world
of the asuras (demons) against his will. Those men, who
through the exercise of various virtues become pious house-
holders, will surely reap the fruit of their actions. A virtuous
man cheerfully attains the state of gods. He who has not
given up pleasures will not be able to reach the true end of
his soul. He will go astray again and again though he has
been taught the right way. A sinner will be born in hell and
a virtuous man will be born in heaven.

The best of sages, who is free from delusion and possesses
perfect knowledge and faith, secks for the henefit and eternal
welfare and for the final liberation of all beings.

Stupid sinmners go to hell through their superstitious
beliefs. One should not permit the killing of living beings. A
careful man does not injure living beings.  In thoughts, words,
and acts he should not do anything injurious to worldly
beings.

It is difficult to satisfy anybody. The more one gets
the more one wants. A man’s desire increases with his
means. One should not desirc women who continually
change their minds, who entice men and then make a sport
of them as of slaves.# '

One who is ignorant of truth, cgoistical, greedy, without
self-discipline, and who talks looscly, is devoid of learning.
Egoism, delusion, carelessness, illness, and idleness are the
five causes which render good discipline impossible. Dis-
iipline is called virtue for eight causes: (1) not to be fond of
mirth, (2) to control oneself, (3) not to speak cvil of others,
(4) not to be without discipline, (5) not to be of wrong dis-

L Uttaradhyayana, VI, 1-3; Cf. Sitrakrtanga, T, 9, 5.
2 Jvid., VI, 10-14. 3 Ibid., V11, 5. + Ibid., VI1I, 17-18.
8B
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cipline, (6) not to be covetous, (7) not to be cholerie, and (8)
to love truth.?

He who is well protected by the five samovaras? and is
not, attached to this life, who abandons his body, who is
pure, and does not care for his body, wins the greatest
victory.

Kurma is produced by sinful thoughts and it is by the
immfluence of this karma that Citra and Sambhiita were
separated.  All singing is but prattle, all dancing is but
mockery?, all ornaments are but a burden and all pleasures
produce but pains.*  Pleasures which are liked by the
ignorant and which produce pain, do not delight pious monks,
who do not care for pleasures but are intent on the virtue
of right conduct. He who has done no good deeds in this
life and who has not practised the Law, re pmlts for it in the
next world, when he has become a prey to death which
carries oft a man in his last hour.  He alone will have to share
his suflering, neither his kinsmen nor his friends, nor his
relations will bear it, for karma follows the doer.5  Life drags
on towards death contmuously, and old age carries off the
vigour of man.t Time clapses and the davs quickly pass.
Pleasures of men are not permanent.  They comie to a man
and leave him just as a bird leaves a tree devoid of fruits.
It one is unable to give up pleasures then he must do noble
actions, follow the Law und have compassion for all creatures.
bmhnmd.‘tta, king of the Paficalas, did not act on the advice
of the saint. He cnjoyed  the uttermost pleasures and
afterwards sank into the deepest hell.  Citra, the great
sage of excellent conducet and penance, was indifferent to
plc asures; after he had practised the highest self-control,
he reached the highest stage of self-perfection.?

1 Uttaradhyayana, X1, 4, 5.

2 Samwvara is proventing by means of samitis and guptis the sins or influx
of the karma upon the soul.  Samvara is the practice of self-restraint with regard
to the body, speoch and mind. It is the other aspoct of dukkhakdarika or tapas.
It is included in the Navalattva or the doctrine of nine terms.  (B. C. Law,
Mahiavira : His Life and T'cachings, pp. 89-90.)

3 Of. Anguttara, 1, 261—"'singing is lamentation, dancing causes madness .
(Runnam idwmn blvikkhave ariyassa vinaye yadidam  gitam, ummatikam idam
bhikkhave ariyassa vinaye yadidam naccam.)

1 Uttarddhyayana, X111, 8, 16, 17:

Sabbam vilaviyam giyam sabbam nattam vidambiyam |

sabbe abharand@ bhara sabbe kama duhabaha i 16

vilabhiramesu duhdavahesu na tam suham kdémagunesu rdayam. |
virattakaman tavohandanam yam bhiksunpam silagunc rayipam | 17

& Jbid., X111, 21-23.

¢ Ibid., XTIT, 26.

7 Ibid., XIII, 34-35.
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The lot of man is transitory and precarious. His life
does not last long. He finds no delight in domestic life.?
Pleasures bring only a moment’s happiness.  But suffering
for a long time brings intense suffering and no happiness.
Pleasures are an obstacle to the liberation from existence,
and are a mine of evils.2 The soul cannot be apprehended
by the senses because it possesses no corporcal form and
since it has no corporcal form, it is cternal.  The fetter of
the soul has been traced to its bad qualitics and this fetter
is deseribed as the cause of worldly existence.  Being ignorant
of the Law human beings formerly did sinful actions and
through their wrong-mindedness they could not enter the
Order. Mankind is harassed by death. It is taken hold
of by old age. The day that goes by will never return.  He
who has acquired righteousness may look upon death as
his friend.? Faith will enable him to put aside attachment.*
The pleasures are causes for the continuance of worldly
existence.® One should be cautious in this matter. He
should learn the Law thoroughly, practise severe penance,
being of firm energy.*

A man of limited knowledge talks foolishly on these four
heads: the existence of the soul, its non-existence, idolatry,
and the inefficiency of knowledge. The man who commits
sin will go to hell but those who have walked the road of
rightcousness will obtain a place in heaven.  One should live
and walk about according to the rules of self-control.

Soul (jiva), the inanimate things (ajiva), the binding of
the soul by karma (bandha), merit (punya), demerit. (papa),
that which causes the soul to be affected by sins (@sruva),
the prevention of sins by watchfulness (samoara), annihila-
tion of karma (karmaksaya) and final deliverance (moksa) are
the nine truths.”

Faith is produced by mnature (nisarga), instruction
(upadeda), command (@jfa), study of the satras, suggestion
(bija), comprehension of the meaning of the sacred lore
(abhigama), complete course of study (wvistara), religious

1 Ut!:ar(idh,yayana, X1V, 1. 2 Ibid., X1V, 13.
3 Ibid,, X1V, 19, 20, 21, 23, 24, 26, 27. 1 Ibhd., X1V, 28.
5 Ibid., XIV, 47. 8 Ibid., XTV, 49-50.

7 Ibid., XXVIII, 14. This is known as the Navalative or the doctrine
of nine terms, which ropresents the main system of Jainism. Jive and ajiva
comprehend the world of existence as known and experionced. The world
of life is represented by the six classes of living beings, while the movable
things are tho fire lives, wind lives, and those with an organic body. Samwvara
is the principle of self-control by which the influx of sins is checked. The
category of samvara comprehends tho wholo sphere of right conduct.
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exercise (kriyd), brief exposition (samkhepa) and Law 1!
(dhurma).

He who truly understands by a spontancous eftort of
his mind the nature of soul, inanimate things, merit and
demerit and who puts an end to sins (@sravasamvara), belicves
by mnature. He who believes these truths having learnt
them from somebody else believes by instruction. He who
has got rid of love, hatred, delusion and ignorance believes
by command. He who obtains 1'1<rhtoou.snc.sq by the study
of the siitras believes by the bludy of the satras. He who
knows the sacred lore believes by the comprehension of the
sacred lore. He who understands the true nature of all
substances believes by a complete course of study. He who
sincerely performs all duties by right knowledge, faith, cte.,
believes by religious excreise.  He who is not versed in the
sacred  doctrines  believes by brief exposition. He who
believes in the trath of the realitics believes by the Law.
There is no right conduct without right belief, it must be
cultivated for obtaining the right faith; righteousness and
conduct originate tocrother or righteousness precedes conduct.?
Without wrht faith there is no right knowledge, without
right know lodn‘e there is no virtuous condu(/t without virtues
there is no delnomme, and without dehvemnov (mokga)
there is no perfection.?

‘onduet which produces destruction of karma is the
avoidance of everything sinful, the initiation of a novice,
purity produced by peculiar austeritics and destruction of
desire and sins.?

Austerities are two-fold: external and internal. By
knowledge one knows things, by faith one believes in them,
by conduct one gcts freecdom from karma and by austerities
one reaches purity.® Great sages whose object is to get rid
of all misery proceed to perfection having destroyed their
karma by control and austerities.

Mahavira has given instructions regarding exertion in
righteousness. Those who belicve in it, accept it, practise
it, comply with it, study it, and understand it, have obtained
perfection, (*nllohtenmont deliverance and final beatitude.

v Uttarddhyayana, .\X\’lll. 16. 2 1bid., A\ 111, 29

3 Ibd., XX VIIL, 30. Moksa is the essential point in the tcn( hings of Maha-
vira, which is genorally understood as emancipation. It really means the
attainment of the highest state of sanctification by the avoidance of pains and
miseries of worldly life,  ven at this stage the soul appears to be the same
without the least change in its condition. It is the swmmmum bonwmn or the
state of perfect beatitude as attained. Tt may also mean final deliverance or
liberation from the fetters of worldly life and total annihilation or extinction

of human passion.
 Ibid.. XXVITI, 32-33. b Jbid., XX V111, 34-35.
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He has dealt with the following subjects:—(1) Longing for
liberation (samvegenam). By the longing for liberation, the
soul obtains an intense desire for the Law. By an intense
desire for the Law, he quickly arrives at an increased longing
for liberation. He destroys anger, pride, deceit and greced.
He becomes possessed of right faith and by the purity of
faith, he will reach perfection after one birth. (2) Disregard of
worldly objects (nibbedenam). By disregard of worldly objects,
the soul quickly feels disgust for pleasures enjoyed by men,
gods and animals. He becomes indifferent to all objects;
thereby he ceases to engage in any undertaking with the
result that he enters the road to perfection. (3) Desire for
the Law (dhammasaddhdenaimm). By the desire for the Law,
the soul becomes indifferent to pleasures. He abandons
the life of householders and as a houseless mounk, he puts an
end to all pains, mental and bodily. (4) Obedience to the co-
religionists and to the guru (qurus@hammniya-sussasandya).
By obedience to them, the soul obtains discipline. By
discipline and avoidance of misconduct he avoids being born
as a denizen of hell; by devotion to the guru, he obtains birth
as a good man and gains perfection and beatitude.  (5)
Confession of sins before the guru (aloyanaya). By this act
the soul gets rid of the thorns of deceit, wrong belief, cte.
He obtains simplicity and annihilates karma. (6) Repenting
of one’s sins to omeself (nindanaya). By this act, the soul
obtains repentance and becoming indifferent by repentance,
he prepares for himself an ascending scale of virtues by which
he destroys karma. (7) Repenting of one’s sins before the
guru (garthanaya). By this act the soul obtains humiliation.
He will leave off all blameable occupations and apply himself
to praiseworthy occupations. (8) Moral and intellectual purity
of the soul (samai). By such purity the soul ccases from
sinful occupations. (9) Adoration of the 24 Jinas (caubbi-
sattha). By this adoration, the soul arrives at purity of faith.
(10) Paying reverence to the guru (vandand). By this act the
soul destroys such karma as leads to birth in low families.
He wins the affection of the people and brings about general
good will. (11) By expiation of sins (padikkamane), the soul
obviates transgressions of the vows; thereby he stops the
asravas ov sins. (12) By a particular position of the body
(kayussagge), the soul gets rid of past and present transgres-
sions which require prayascitta (expiatory rites). (13) By
self-densal (paccakkhane), the soul shuts the doors of the
asravas® and prevents desires from arising in him. (14)

Aérava is that which causes the soul to be affectod by sins.
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By praises and hymns (thavathuimasigalenam) he obtains
wisdom consisting in knoweldge, faith and conduct. (15)
By keeping the right time (kalapadilehanaya), he destroys
karma which obstructs right knowledge.  (16) By practising
penance (payacciltakarance), he gets rid of sins and commits
no transgressions.  (17) By begging forgiveness (khamava-
yanayd), he obtains happiness of mind. (18) By study
(sajjhdena), he destroys karma which obstructs right know-
ledge.  (19) By the recital of the sacred texts (vayanae), he
obtains destruction of karma and preserves the sacred love.
(20) By questioning the teachers (padipucchapaya), he arrives
at. o correet comprehension of the sdfra and its meaning.
(21) By repetition (padiyaltanaya), he reproduces the sounds
or syllables and commits them to memory. (22) By pon-
dering (anuppeha) on what he has learnt, he loosens the firm
hold which the seven kinds of karma have upon the soul; he
shortens their duration and mitigates their power. (23)
By religious discourses (dhammakahd), he obtains destruction
of karma, he exalts the ereed and by exalting the creed he
acquires karma for the future bliss.  (24) By the acquisition
of saered knowledge (suyassaarahanaydae) he destroys ignorance.
(25) By concentration of his thoughts (egaggunanasamnive-
sanaya), he obtains stability of the mind. (26) By contiol
(saemjame), he obtains freedom from sins,  (27) By austerities
(tavena) he cuts off karma.  (28) By cutting off karma (bodd-
nene) he obtains freedom from actions.  (29) By renouncing
pleasures (suhasayena) he oblains freedom from false longing.
(30) By mental tndependence (appadivaddhayd), he gets rid
of attachment. (31) By wusing wunfrequented lodgings and
beds (vicittasayandsana sevanayd), he obtains gupti or conduct.
He will be steady in his conduct.  (32) By turning from the
world (viniyatlanaya), he will strive to do no bad actions.
(33) By renouncing collection of alms in one district only
(ekamandalyam aharakaranam), he overcomes obstacles.  (34)
By renouncing articles of use (ubahipaccakkhanena), he obtains
successful study. (35) By renouncing food (ahdarapaccakkha-
nena) he ceases to act for the sustenance of his life.  (36) By
conquering his passions (kasayapaccakkhdanenam) he becomes
free from passions. (37) By renouncing activity (Yoga-
paccakkhanena) he obtains inactivity. By ceasing to act, he
acquires no new karma. (38) By renouncing his body (sarira-
puccakkhdnena) he acquires the pre-eminent virtues of the
siddhas (perfected ones). (39) By renouncing company (sahaya-
paccakkhanena) he obtains singleness and avoids disputes,
quarrels, passions, ctc. (40) By renouncing all food (bhatta-
paccakkhanena) he prevents his birth many times. (41)
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By perfect renunciation (sakbhd?:apaccakkk(izz,ena) he enters
the final stage of pure meditation wherefrom there is no
return.  (42) By conforming to the stundard of monks (padi-
ravapayd) he obtains ease and will be careful. He will
inspire all beings with confidence and practise austerities.
(43) By doing service (veyavaccenpa) he acquires karmea which
brings about for him the name and family name  of a Tirtha-
kara. (44) By fulfilling «ll virtues (sabbagunasampannayad)
he will not be born again. (45) By freedom from passions
(viyaragayd), he destroys the ties of attachment and desire,
(46) By patience (khanti), he overcomes troubles.  (47) By
freedom from greed (mutti) he obtains voluntary poverty.
(48) By simplicity (wjjave), he will become upright.  (49)
By humility (mahave) he will acquire freedom from self-
conceit. (50) By sincerity of mind (bhavasucee), he will
obtain purity of mind. (51) By sincerity of religious practice
(karanasacce), he obtains proficiency in it.  (52) By sincerity
of acting (jogasacce), he will become pure in his actions.  (53)
By watchfulness of his mind (managuttayad), he concentrates
his thoughts.r (54) By watchfulness of specch (vayagultayd),
he is free from prevarication. (55) By watehfulness of the
body (kayaguttayd), he obtains sameara (restraint).  (56) By
discipline of the mind (manasamahdaranaya), he obtains con-
centration of his thoughts. (57) By discipline of the speech
(vayasamaharanaya), he obtains development of faith. (58)
By discipline of the body (kayasamdaharanoaya), he obtains
development of conduct. He may obtain perfection, en-
lightenment and deliverance. (59) By possession of know-
ledge (fianasampannayai), he acquires an understanding of
words and their meanings. (60) By possession of faith
(damsanasampannaya) he destroys wrong belief. (61) By
possession of conduct (carittasampannayad) he obtains stability.
(62) By subduing the organ of hearing (soindiyaniggahenam)
he overcomes his delight in all pleasant or unpleasant sounds,
he acquires no new karma and destroys the old one (63-66).
All these apply also to his subduing the organs of sight, smell,
taste and touch with regard to pleasant colours, smells,
tastes and touches (cakkhindiyaniggahe, ghanindiyaniggahe,
Jthvindiyaniggahe, phasindiyaniggahe) (67-71). By conquering
anger he obtains patience. By conquering pride he obtains
simplicity. By conquering deceit he obtaing humility. By
conquering greed he obtains content. By conquering love,
hatred and wrong belief, he exerts himself for right knowledge,
faith and conduct. After destroying various kinds of karma

Uttaradhyayana, XX1X, 1-53,
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he obtains absolute and complete knowledge and faith
(kohawvijae, manavijue, mayavijae, lobhavijue, pijjadosamiccha-
damsanavijae). (72) By stability (sclesi).! He first stops
the functions of his mind, then the functions of the speech,
then those of the body, at last he ceases to breathe.  During
the time required for pronouncing five short syllables, he is
engaged in the final pure meditation in which all functions
of his organs have ceased and he at the same time destroys
the four rvemuants of karma. (73) Freedom  from  karma
(akammayd). The soul after having got rid of his cudarika
kérmana bodies takes the form of a straight line, goes in a
moment without touching anything and taking up no space,
and then the soul develops into the natural form and obtains
perfection. 2

A person becomes free from sins by abstaining from life-
slaughter, falsechood, theft and sexual indulgence.  He be-
comes free from sing by possessing the five samitis and the
three guptis, by freedom from passions, by subduing the
senses, by conquering conceit and avoiding delusions.?

As pointed out before, austerities are of two kinds:
external and internal.  External austerities are  fasting,
abstinence, collecting alms, abstention from  dainty  food,
mortification of the flesh, and taking care of one part of the
body. Tasting is of two kinds: temporary fasting and
fasting which precedes and ends with death. The tem-
porary fasting is of six kinds: (1) in the form of a line—if
four fasts of two, three, four and five days arve performed in
this order, they form a line, (2) in the form of a square, (3) in
the form of a cube, (4) of a sixth power, (5) of a twelfth
power, and (6) of any arrangement. Fasting which is to
precede death is of two kinds with regard to the motions
of the body: with change of position and without change.

Abstinence is briefly of five kinds: with regard to sub-
stance, place, time, state of mind and development. He

L Lit. tho state of o mountain ($ailest), Uttaradhyayana, XXIX.

% Uttaradhyayana, XXX1X, 73. Every jiva has two bodies, kdrmana and
taijusa, and also a third which may bo auddrika orv vaikreya. Every Jiva save
and except a Perfeeted One forms round it through its karma a body which is
ealled its karmana body and another invisible body, taijasa, which at its death
will enable it 1o assume o new form.  These two unscen bodies are indestrue-
tible.  S. Stevenson, Heart of Jainisim, p. 206, Cf. tho Upanisadie coneeption
of the sthala, siksma and kdrape bodies assumed by the soul.

3 Uttarddhyayana, XXX : ’
Panivalamusaedyd adattamelupapariggahi virao)
Raibhoyanavirao jico bhavai andsavo || 2
Paficasamio tigutto aksdo jiindio
Agaravo ya nissallo jivo hot andsavo 1t 3
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et

who takes less food than he usually does, performs abstinence
with regard to substance.

Place means a village, capital, mine, settlement of a wild
tribe, poor town, town with a harbour, a large town, an
isolated town, a hermitage, a halting place, a resting place,
garden house, ete.?

Abstinence with regard to time is observed by him who
goes about in the time of the four Paurdshis ® Qf the day.
Tf he collects alms in a part of the third Pauwrashi or in its
last quarter, he observes abstinence with reference to time.

Abstinence with regard to the state of mind is observed
by him who accepts alms from a man or a woman, from an
adorned or unadorned person, if that person does not change
his disposition or condition.

The ten persons entitled to service are: (1) acarya, (2)
updadhyaya, (3) sthavira, (4) tapasvin, (5) glana, (6) saiksha,
(7) sadharmika, (8) kule, (9) gana, and (10) sangha.?

Study is five-fold: Saying or learning one’s lesson, ques-
tioning the teacher about it, repetition, pondering and
religious discourse.

One should not meditate on painful and sinful things,
one should meditate on the Law with a collected mind.  This
is meditation.  If a monk remains motionless while lying
down, sitting or standing upright, this is called abandoning
of the body which is one of the internal austerities.

One should practise self-control. lLove and hatred are
two evils which produce bad Ekarma. If a monk always
avoids them, he will not be subject to transmigration. A
monk, who always avoids the thrice three-fold hurtful,
conceited and delusive acts, will not be subject to trans-
migration. Hurtful acts (danda) are threefold as referring to
thoughts, words and acts. Conceited acts (garava) include
pride of riches, of taste, and of pleasure or fashion. Delusive
acts are mayd, nidana, and false-belief (mithyadarsuna). A
monk who well bears calamities will not be subject to trans-
migration. A monk who always avoids the four different

1 Utturddhyayana, XXX, 16-18.
Qame nagare taha rayahaninvigame ya agare palliy
Khede Kabbadadonamuhapattanamadambasambdahe ||
asamnapae vihdre sunnivese samdiyaghose ya
thalisendkhandhdire satthe somvaltakotte ya
widesu va racch@sw va gharesw va evamittiyam khettam
kappai u evamdi evam khettena ja bhave |
2 A paurishi is the fourth part of a day or a night; about the time of the
equinoxes when the day or the night contains 12 hours, the paurdshi contains

3 hours.
3 Uttaradhyayana, XXX, 33. * Jbd., XXX, 35-36.
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kinds of praises, passions, expressions _of the mnotio_\'\s, z.md
of the four meditations, will not be subject to transmigration.
A monk who always exerts himself with regard to the five
vows. the five objects of sense, the five samitis and the five
actions, will not be subject to transmigration. A monk who
always exerts himself with regard to the six lesyds,? the six
kinds of bodies and the six regular functions as cating, will
not be subject to transmigration. A monk who always
exerts himself with regard to the seven rules of accepting
alms and the seven causes of danger to others, will not be
subject. to transmigration. A monk who always exerts
himself with regard to the eight objects of pride, and the ten-
fold Law of the monks, will not he subjeet to transmigration.
The eight objects of pride are: caste, family, beauty, piety,
knowledge, success, power and intelligence.2 A monk who
always exerts himself with regard to the cleven duties of the
upasakas (lay disciples) and the twelve duties of the bhikkhus
will not he subject to transmigration. A monk who always
exerts himself with regard to the thirteen actions productive
of karma, fourteen kinds of the living beings, and the fifteen
places of punishment of the wicked, will not be subject to
transmigration. A monk who always exerts himsclf with
regard to the sixteen gathas, eighteen kinds of continence and
nincteen gaatadhyayanas® will not be subject to transmigra-
tion. A monk who always exerts himself with regard to the
twenty-one forbidden actions, and the twenty-two troubles,
will not be subject to transmigration. A monk who always
exerts himself with regard to the twenty-three lectures of the
Sitrakyiange, the twenty-five clauses, and the twenty-six
chapters of the dasas,* will not be subject to transmigration.
A monk who always exerts himself with regard to the twenty-
scven virtues of the laity and the twenty-eight lectures of
the Prakalpa,® the twenty-nine causes of wrong knowledge, the
thirty causes of delusion, the thirty-one qualities of the
perfected ones, the thirty-two pure operations of mind, speech
and body, and the thirty-three articles regulating the inter-
course between monks, specially pupils and teachers, will
not be subject to transmigration. ®

By the teaching of true knowledge, by the avoidance
of ignorance and delusion and by the destruction of love and

U Le$yd is suid to be that by means of which the soul is tinted with merit
and demerit. It avises from yoga or kagiya, namely, the vibrations due to the
activity of body, mind or speech or passions. It means soul type (Leumann,
Aupapatika satra, Glossary).

2 Of. Sdatrakrtanga, 11, 2, 17. 3 Nayadhammakahao.

1 Uvisagadasdo. & dcaranga Satra.

S Uttaradhyayana, XX XT, 15-20.



124 SOME JAINA CANONTCAL SOTRAS

hatred one arrives at deliverance which is nothing but bliss.
One should serve the guru and the old teachers, avoid foolish
people, apply oneself carnestly to study, and to ponder
jealously on the meaning of the sitfras. A monk engaged in
austerities, who longs for righteousness, should ecat the
proper quantity of allowed food, should select a companion
of right understanding, and should live in a solitary place,
If he does not meet with a suitable companion, he should live
by himself abstaining from sins and not devoted to pleasures.
Love and hatred are caused by karmea which has its origin in
delusion.  Karma is the root of birth and death. Misery
consists in birth and death.  Misery ceases on the absence of
delusion, delusion ceases on the absence of desire, desire
ceases on the absence of greed, and greed ccases on the
abscnee of property.?  Pleasant food (rasa) should not be
enjoyed with preference, for it generally makes men overstrong
(driptikara), and desires rush upon the strong. The mind
of those who always live in unfrequented lodgings, who eat
low food, who subduc their senses, and who are vanquished
as discase is by medicine, will not be attached by love. A
monk engaged in penance should not allow himself to watch
the shape, beauty, coquetry, laughter, prattle, gestures,
and glances of women nor retain a recollection of them in  his
mind. Not to look at, not to long for, not to think of, not
to praise womankind—this is fit for the meditation of the
noble ones and it is always wholesome to those who delight
in chastity.2  Those who possess the three guptis cannot be
disturbed by well-adorned goddesses.  To a man who longs
for liberation, who is afraid of samsare and lives according
to the Law, nothing in the world offers so many difficulties
as women who delight the mind of the ignorant. To those
who have overcome the attachment of women, all others
will offer no difficultics.  From the desirc of pleasure arises
the misery of the whole world.  Whatever misery of mind
and body there is, the dispassionate will put an end to it.
A monk who is engaged in austerities, who longs for righteous-
ness, should not fix his thoughts on the pleasant objects of the
genses.  He who is passionately fond of colours will come to
untimely ruin. He who passionately hates a colour, will
at the same moment suffer pain. He who is very fond of a
lovely colour hates all others, hence a fool suffers misery.
He who has a passion for colour will kill many movable and
immovable heings. A passionate fool intent on his personal

I Cf. B L Law, Coneepts of Buddlism, pp. 28 ff.
¢ Cf. Instructions to Nanda, Saundarananda Kavya, Cantos 8 and 9.
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interest torments those beings in many ways. Wh("n he 1:‘3
not satisfied with these (:()l()ll)'s and his craving 101_' them grows
stronger and stronger, he will become discontented. . Misled
by greed he will take another’s property. - When he is over-

come by a violent desire, he takes another’s property and

when he is not satisfied with those colours, then his deceit and

falsehood increase on account of his greed; yet he will not

get rid of his misery. A man who is indifferent to true

colours! is free from sorrows.  All such passions as anger,

pride, deceit, greed, disgust, aversion to self-control, delight

in sensual things, mirth, fear, sorrow, carnal desire for

women, arisc in a man who is attached to pleasures.  When

he ceases to desire the objeets of the senses, his desire for

pleasures will become extinet. A dispassionate man who

has performed all dutics, will quickly remove the obstacles

to right knowledge and right faith.  Then he knows and  sees

all things. He 1s [ree from delusions, hindrances and sins.

He is proficient in meditation and being pure he will arrive

at beatitude. He will get rid of all misery which always

afflicts mankind. He becomes infinitely happy and obtains

the final aim.?

There are cight kinds of karma:® (1) which acts as an
obstruction to right knowledge (jaapavaraniyae), (2) which
acts as an obstruction to right faith (dersendvaraniya),
(3) which leads to experiencing pain or pleasure (vedaniye),
(4) which leads to delusion (mohaniya), (5) which determines
the length of life (ayubkarmea), (6) which determines the
name or individuality of the embodied soul, (7) which deter-
mines gotra or family name, and (8) which prevents a person
from entering the path leading to eternal bliss (antwraya).?

Obstruction to knowledge is five-fold: (a) obstruction
to knowledge derived from the sacred books (srute); (b)
obstruction to perception (@bkinibodhika), (¢) obstruction to
supernatural knowledge (avadhijiiana), (d) knowledge of the

1 Ledyd is the term signifying colour (Sttrakytanga, 1.6.13; Jaina Sitras,
1L, p. 196 f.n.) - The classitication of living beings in terms of six eolours may be
traced in Pardva’s doctrine of six jivanikayas (Acaranga, 11, 15.16).

2 Uttaradh., XXX11.

3 Karma is the deod of the soul. 1t is a material forming a subtle bond
of oxtromoly refined karmic matier which keeps the soul confined to its place
of origin or the natural abodo of full knowledge and cverlasting peace.

t Uttaradh., XXXII1., 1-3.

Attha kammidaim vocchdmid apupubbim jahdkaman |
Jehim vaddho ayam jivo swinsarc parivafiai
nanassavaray ijjam damsandvaranam tahd\
veyanigjam lahd moham aukammam taheva ya ll
namakanman ca goyam ca antardyam tahcva ya |
cvameyas kammdim altheva u samdasao |
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thoughts of other people (manahparydya), (e) the highest,
wnlimited knowledge (kevala).r  The following are the different
kinds of obstruction to right faith: sleep, activity, very deep
sleep, a high degree of activity, a state of dc(;p-rooted_greed.
Vedaniya is two-fold: pleasure and pain.  Mohaniya is two-
fold as referring to faith and conduct. The three kinds
of Mohaniya veferring to faith are right faith, wrong faith,
and faith, partly right and partly wrong. The two kinds of
Mohaniye referring to conduct are (1) what is experienced
in the form of the four cardinal passions, and (2) what is
experienced in the form of feclings different from them.?
Ayuska is four-fold: denizens of hell, brute creation, men
and gods.  Ndama is two-fold: good and bad.  Gotra is two-
fold: high and low. Antardye is five-fold as preventing
gifts, profits, momentary cenjoyment, continuous enjoyment,
and power. The number of atoms of every karma is infinite,
The karma in the six directions of space binds all souls.  The
six direetions of space are the four cardinal points.  The
number of perfected souls is infinite.?

The lesydas are different conditions produced in the soul
by the influence of different karma. They are, thercfore,
not, dependent on the nature of the soul, but on the karma
which accompanics the soul.  They are named in the following
order: black, blue, grey, red, yellow, and white. The
black lesya@ has the colour of a rain cloud, a buffalo’s horn.
The blue lesya has the colour of the blue wsoka (Jonesia
asoka) having red fowers.  The grey lesya has the colour of
the tlower of atasy (Linum wsitatissimum) having blue flowers.
The red lesya has the colour of vermilion.  The ycllow lesya

1 The first kind of knowledge corresponds to what the Buddhists call
sutamuydapanin; the second kind to what they call cinta@maydpafifia; the third
kind to what they call wilokana ; the fourth kind to what they call cetopariyafiana
and the fifth kind to what they call sabbafifiuld or omniscience consisting in
three faculties: of reviewing and recalling to mind all past existences with
dotails, of percoiving the destiny of other beings according to their deeds, and
of being conscious of the final destruction of sins.  Cf. Tattvartha Sdira, i, 9.
Kevale means that which is limited by the object, that which is sufticient to
survey the field of observation. Cf. Kalpasiatra, 15. Manahparyayajiidna is
defined in the Acaranga Satra (11, 15, 23) as a knowledge of the thoughts of all
sentient beings.  Kevalagiidana is defined in the same text as omniscicncee enabling
a person to comprchend all objeets and to know all conditions of the worlds of
gods, men and demons (11, 15, 25).

2 Uuardadh., XXXIII, 5-10. 3 Ibid., XXX1II, 12-18, 24.

1 The Buddhist idea of contamination of mind by the influx of impuritics
from outside, illustrated by the simile of a piece of cloth dyed blue, red, ycllow
or the like, would seem to have some bearing on the Jain doctrine of the six
lesyas, which is morely hinted at in the Sutrakriange (I, 4, 21) whoere a Jain
saint is described as a person whose soul is in a pure condition (lesya) and fully
oxplained in the Uttaradhyayana (XXXIV). The Jaina roligious efforts are
directed towards the acquisition of purc ledya (Sutrakriarnga, 1, 10, 15).
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has the colour of orpiment. The white lesyd has the colour
of conch-shell.  The taste of the black lesya is more bitter
than that of tumbakae (Lugenaria vulgaris). The taste of
the blue lesya is more pungent than black pepper and dry
ginger. The taste of grey lesya is sourer than that of unripe
mango. The taste of red ledya is more pleasant than that of
ripe mango. The taste of yellow lesya is better than that of
excellent wine and various liquors, honey and Maireyake.
The taste of white lesya is better than that of dates, grapes,
milk and pounded sugar. The degrees of the lesyas are
three or nine or twenty-seven or vwhtv one or two hundred
and forty-three. Kach of these (l(-trrc(‘ is three-fold: low,
middle and high. A man who acts on the impulse of the five
sins, who commits cruel acts, who is wicked and mischievous,
develops the black lesya@. A man who has anger, ignorance,
hatred, wickeduess, deceit, greed, carelessness, love of en-
]()vant ete., develops the blue [(‘8/((. A man who is dis-
honest. in words and acts, a heretie, deceiver, a thief, ete.,
develops the grey lesy@. A man who is humble, well-dis-
ciplined, restrained, free from deceit, who loves the Law,
develops thered lesy@. A man who controls himself, who is
attentive to his study and duties, develops the yellow lesya.
A man who controls himself, who abstains from constant
thinking about his misery, who is free from passion, who s

alm and who subdues his senses, develops the white lesya.
The black, blue, and grey lesyas are the Towest lesyas. through
them the soul is brought into miserable courses of life.  The
red, yellow and white lesyas are the good lesyds, through
them the soul is brought into happy courses of life.  In the
first and last moment of all these lesyas, when they are
joined with the soul, the latter is not born into a new
existence.!

Things without life are (1) possessing form, and (2)
formless.  There are ten kinds of formless things, C.L. dharma,
adharma, space, division, time (eddhasamaya), ete®  Dharma,
adharma and space are ever without beginning and end.
The four kinds of things possessing form are compound
things, their divisions, their indivisible parts and atoms,
Subtile things occur all over the world.  Living beings are

1 Uttaradhyayana, XX X1V,

2 Ibid., XXXVI, 4-6:
Ravino cevaravi yu u;wu duvihd bhave|
aritol dasald vutld ravino yoa caubbihd ||
dhammatthikde tahese tappacese ya ahic)
ahamme tassa dese ya tappuese ya dhic ||
agase tassa dese ya tappaese ya dhic
addhasamac ccva aravi dasaha bhave ||
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of two kinds: those still belonging to the samsire and 1]

v 14 A . . L »
werfected souds. The pertected souts fave no visibie 1, .
They are developed into knowledge and faith and they
possess paramount happiness.  Living beings are of two
kinds: movable and immovable.  The carth-lives are of two
kinds: subtile and gross. The subtile carth is but of one
kind as theve is no variety. Plants are of two kinds: subtile
and gross. There are three kinds of immovable living beings
and three kinds of movable beings. The fire-lives are of
two kinds: subtile and gross ones.  Denizens of hells are of
seven kinds according to the seven hells.  Animals are of
three kinds: aquatic, terrestrial, and acrial. Those souls
who cherish wrong views, who commit sins and kill living
beings, will not reach enlightenment at the time of death.
Those who cherish right views, do not commit sins and are
enveloped in white lesyd, will reach enlightenment at the time
of death.  Those who love the creed of the Jinas and piously
practise it, will be pure and free from passions and will in
due time get out of the circle of births,  Miserable men who
do not know the creed of the Jinas will many times commit
unholy suicide and die against their will. Those who are
well versed in the sacred lore and possess much knowledge,
who awaken picty in others and appreciate the good qualities,
are worthy to hear the doctrine of salvation. Those who
practise spells and besmear their bodies with ashes for the
sake of pleasure realize the abhiyogika-bhavana.'  'Those who
use weapotis, eat poison, throw themselves into fire and water
and use things not prescribed by the rules of conduet, arce
liable to be born and to die again and again.

If a monk is positive in his assertions, if he is malicious,
egoistical, greedy and without self-discipline, if he is always
unkind, if he does not share with others, then he is called
ill-behaved.?2  If he is always humble, steady, free from
deceit, if he 1s not proud of his learning, if he listens to friendly
advice, if he does not speak ill of his friend behind his back,
if he is enlightened, polite, decent, and quict, then he is
called well-behaved.? Monks will go to the highest place
after their karma has been annihilated.

He who adopts the law in the intention to live as a monk
should live in company with other monks, upright and free
from desires. Frec from love he should live as a model
of righteousness, abstaining from sins and versed in the sacred

1 Tho Abhiyogidevas aro genii who serve the gods. This bhdvand leads
one to birth as an @bhiyogi deva. Uttaradhyayana, XXX VI; Jaina Satras, 11,
p. 231.

2 Uluradhyayanu, X1, 9. 3 Ibid., XI, 7-13. 4 lbid., X1, 31.
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Law. Ignorant of abuse and injury a stea-@fast !nonk should
be a model of righteousness, always protecting his souls ﬁ:om
sins; neither rash nor passionate, he should end.uro everything.
He controls himself, keeps the vows, practises austerities
and meditates on his soul. A true monk does not care for
his life, abandons every delusion, avoids men and women,
always practises austerities and does not betray any curiosity.
He does not profess and live on divinations. He also abstains
himself from spells, roots, every kind of medical treatment,
purgatives, emectics, fumigation, anointing of the eye, etc.
A Jaina monk is forbidden to take from the householders
bed, lodging, drink, food, dainties and spices. He who
understands all religious disputations, who practises self-
discipline, who meditates on his soul, who is wise, hardy,
and observes everything, who is calm, and does not hurt
anybody, is a true monk. He who is not living by any art,
without house, without friends, subduing his senses, free from
all bondages, sinless and cating little, lives single leaving the
house, is a true monk.?

There are ten conditions for the realization of celibacy.
By hearing and knowing them the monks will reach a high
degree of self-discipline, of contemplation, of stopping sins
by means of the samitis and guptis, will be well protected,
will guard their senses and chastity. The ten conditions
are the following :—

(1) A monk may occupy various places for sleep or
rest but he should not occupy such places
as frequented by women, cattle or eunuchs. If
he occupies such places for sleep or rest as fre-
quented by women, cattle, or eunuchs, there
may arise a doubt as regards his chastity or
he will acquire a dangerous illness of long
duration or he will become a slave to passion.

(2) He should not talk about women.

(3) He should not sit together with women on the
same seat.

(4) He should not look at or think of the charms and
beauties of women.

(5) He should not listen behind a screen or wall to the
singing or laughing or crying of women.

(6) He should not remember the pleasures and amuse-
ments which he enjoyed in the past together
with women.

(7) He should not eat well-dressed food.

Uttaradhyayana, XV, 15, 16.
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(8) He should not eat or drink to excess.
(9) He should not wear ornaments,
(10) He should avoid sounds, colours, tastes, smells,
and feelings of touch?.

A bad monk is one who despises the learning and  dis-
cipline which his preceptors and teachers have taught him,
He is disrespectful to his teachers and preceptors.  He does
not control himself though he belicves himself to be well
controlled. He hurts living beings. He walks with great
haste and without care. Ho is fierce and overbearing. He
carclessly inspeets things. Tt is the duty of a monk to exa-
mine everything which he uses very closely in order to avoid
hurting living beings. He always slights his teachers.  Heis
deceittul, talkatwe, arrogant, greedy and rough. He delights
in quarrels and perverts truth. He is not carcful in sitting
down. He is careless about his bed. He does not practise
austerities. He cats after sunset and when admonished he
makes an angry reply. He leaves his own teacher and follows
a heretical one. He is of a bad disposition and frequently
changes his school or group (gan«). He lives by fortune-
telling. He eats the food of his relations and does not like
living by alms.?

One should adopt the Law of monks (parydaye dharma),
the vows, the virtues and the endurance of the calamities,
abandoning the great distress, and the great delusion. He
should keep the five great vows, c.g. not to kill, to speak
the truth, not to steal, to be chaste, to have no property at
all. A wise man should follow the Law taught by the Jinas.
A monk should be of a forbearing nature, restrained and
chaste. He should live with his senses under control. He
should walk about in utter indifference and bear everything,
pleasant or unpleasant. A monk who comes in contact with
dangerous and dreadful calamities will not be afraid of them.
An ascetic will by means of his simplicity enter the path of
Nirvana. He is neither grieved nor pleased, he is intent on
the benefit of his soul and he strives for the highest good.

There are five samitis and three guptis which constitute
eight articles of the Jain creed.® The Samitis arc the follow-
ing: (1) going by paths, trodden by men, beasts, carts, etc.,
and looking carefully so as not to cause the death of living
beings; (2) gentle, sweet and righteous speech; (3) receiving

Y Uttarddhyayana, XVI. 2 Ibid., XVII.
3 Ibid., XX1V, 1

Attha pavayanamdyiao samii yulli taheva ya |

pariceva Yya samiio tuo gutlio ahiya ||
9B
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alms in a manner to avoid forty-two faults; (4) receiving and
keeping things necessary for religious exercises, and (5)
performing the operation of nature in an unfrequented place.
The three guptis are the following: (1) preventing mind from
sensual pleasure by engaging it in contemplation, study, cte.;
(2) preventing the tongue from saying bad things by a vow
of silence; and (3) puttlng the body in an immovable posture.
The Wd"\lll()‘ of a well-disciplined monk should be pure in
respect to the cause, time, road and effort. Knowledge,
faith and right conduct are included in the cause; the time
is daytime; the road excludes bad ways; the cffort is four-
fold as regards substance, place, time, and condition of mind.
A well- d]smplmcd monk should work carefully.  He should
avoid anger, pride, deceit, greed, Taughter, fear, loquacity
and slander.  He should use blameless and concise speech
at the right time. He should avoid while begging the faults
in the search, in the receiving, and in the use of three kinds
of obje( ts, namely, food, lodging, and the articles of use.
There are sixteen U dgama dosas by which food becomes unfit
for a Jain monk, e.g. the fault inherent in food which a
layman has prepared for religions mendicants, the fault
in a kind of food which a layman has prepared for a parii-
cular monk, the food which has been prepared for festivities,
which has been reserved for a monk, when he has to open
locks before he gets at the food, when a monk calls while
the dinner is being cooked, and for his sake more food is put
in the pot which is on the fire, ete.  There are ten faults of
receiving, c.g., when a monk accepts alms from a frightened
layman (sankita), when the food is soiled by animate or in-
animate matter (mraksita), when a layman mixes up pure
with impure food (unmz’a’rita) etc. A zealous monk should
wipe the thing after having inspected it with his eyes, then
he should take it up or put it down. Excrements, urine,
saliva, mucus, and uncleanliness of the body should  be
disposed of in the way described. In a place ncither fre-
quented nor seen by others, which offers no obstacles to self-
control, which is not (ovcrui with grass or leaves, which is
spacious, in such a place he should leave his excrements,
cte. There are (1) truth, (2) untruth, (3) a mixture of truth
and untruth, and (4) a mixture of what is not true and what
is not untrue.! A zealous monk should prevent his mind
from desires for the misfortune of somecbody else, from

1 Uttaradhyayana, XX1IV, 20:
Sacca tahcva mosa ya saccamosa pahcve ya |
caulthi asaccamosa ya managuttiyo caubbiha ||
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thoughts on acts which cause misery to living beings and from
thoughts on acts which cause their destruction. Instanding,
sitting, lying down, jumping, going and in the usc of his
organs, a zcalous monk should prevent his mind from inti-
mating evil desires, ete.  These are the semitis for the practice
of the religious life and guptis for the prevention of everything
sinful.

The correct behaviour of monks consists of ten parts:
avadyika is required when a monk leaves a room; naisedhiki
on entering a place; apricchand or asking the superior’s
permission for what he is to do himself; pratipricchana, for
what somebody else is to do; chandand ov placing at the
disposal of other monks the things one has got; icchakara in
the execution of one’s intention by oneself or somebody else;
mithyakara in blaming onesclf for sins committed; tuthakara,
in assenting to make a promise; wbhyuithdna, in serving
those who deserve respect and upasampad, in placing oneself
under another teacher.?

After sunrise during the tirst quarter of the first pawrdshi
(the fourth part of a day or a night) a monk should inspect
and clean his things and pay his respects to the superior.
He should ask him with joined hands, ‘ What shall T do now’ ?
If he is ordered to do some work he should do it without .
tiring. A clever monk should divide a day into four equal
parts, and fulfil his duties in all the four parts. In the first
paurdshi he should study, in the second he should meditate,
in the third he should go on his begging-tour, and in the
fourth he should study again. The paurishi increases or
decreases a digit (equal to five minutes) every week, two
digits every fortnight, and four digits every month. A
clever monk should divide the night into four parts and
fulfil his duties in all the four parts. In the first paurishi
he should study, in the second he should meditate, in the
third he should sleep, and in the fourth he should study
again. When a small part of the quarter is left in which
the leading star stands, during that space of time, being
considered intermediate days, a monk should watch. In
the first quarter of the first pawurashi he should inspect his
things, pay his respect to his superior, then begin to study,
not allowing himself to be affected by any pain. In the last
quarter of the first pawrdshi after paying his respect to
the guru, a monk should inspect his alms-bowl without
performing the expiation of sins concerning time. He should
first inspect his mouth-cloth, then his broom, and taking the

Uttaradhyayana, XXVI, 2-7.
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broom in his hand he should inspect his cloth. Standing
upright he holds his cloth firmly and inspects it lcisurcly,
then he spreads it and at last he wipes it. He should spread
the cloth without shaking or crushing it in such a way as
to make the folds disappear; he should fold up six times in
length and nine times in breadth and then he should remove
beings with his hands. He must avoid want of attention
m commencing his work, in taking up the corners of the cloth,
and in sitting upon the haunches (vedikd). He must avoid
to hold the cloth loosely or at one corncr. Tf he who is
engaged in inspecting a thing, talks with anybody, renounces
something, receives his lessons from another, he neglects
his inspection. He who is careful in the inspection, protects
the six kinds of living beings, e.g., the earth bodies, water
bodies, fire bodies, wind bodies, plants and animals. In the
third paurdsh? he should beg food and drink for any of the
following six reasons: (1) to prevent illness, (2) to serve the
guru, (3) to comply with the rules about vsall«.mg, (4) to comply
with the rules of sclf-control, (5) to save onc’s life, and (6)
to meditate on the Law. A zealous Jaina should not beg
food for the following reasons: (1) in case of illness, (2) in caso
of disaster, (3) to preserve onc’s chastity and the guptis,
(4) out of compassion for living beings, (5) in the interest of
penance, and (6) to make an end of one’s life. In the fourth
pauriashi a monk should put away his alms-bowl and then he
should begin to study. In the last quarter of the fourth
paurdshi he should pay his respect to the guru and after
having performed kalapratikramana® he should inspect his
lodging. A zealous monk should find the place where to
discharge his excrements and urine. He should reflect
on all transgressions he has committed during the day with
regard to knowledge, faith and conduct. Having finished
kayotsarga and paid his respect to the guru, he should confess
his sins committed during the day. Then having recited
the Pratikramana Sutra and having destroyed his sins he
should pay his respect to the guru. Having finished kayot-
sarga he should pronounce the customary praises. A monk
should do the same thing in the first pauridshi during the
night, in the fourth paurdshi and in the last quarter of the
fourth pawrdshi. Then he should reflect on all sins com-
mitted during the night with regard to knowledge, faith and
conduct. Then he should confess his sins committed during
the night. Having finished kdyotsarga and paid his respeect

! Tt seems to consist in kdyotsarga. Tt is nothing but expiation of
concerning time,
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to the guru he should practise those austerities which he
has undertaken, and praise the perfected saints.

Renouncing houschold life a sage should know and give
up those attachments which take hold of men. A restrained
monk should abstain from killing, stealing, lying, carnal
intercourse and greed.  In his thoughts, a monk should not
long for a pleasant dwelling house.  He should happily live
in a burial place, in a deserted house, below a tree, in solitude,
cte. A well-controlled monk should live in a pure place
which is not too much crowded and where no women live.
A monk should abstain from building a house. Out of
compassion for living beings a monk should not cook nor
cause another to cook. A monk should cause nobody to
cook because beings living in water, corn, wood, ete., are
destroyed in food and drink. He should not light a fire.
In his thoughts a monk should not long for gold and silver.
He is not to engage in buying and selling.  He who is to live
on alms, should beg but not buy. He should colleet alms
in small parts. He should contentedly go on his begging-
tour whether he gets alms or not. A great sage should not
cat for the sake of the pleasant taste of the food but for the
sustenance of his life.  He should meditate on true things
only, committing no sins and having no property. He should
walk about careless of his body till his end comes. He
obtains absolute knowledge and recaches eternal beatitude,
free from passions and sins, without property and without
egoism.

A monk is holy through his innocence.  He allows no
troubles to influence his words, thoughts and acts. He
should take no notice of the seductive pleasures and
endeavour to shake off delusion. Knowing the highest
law, he should perform his religious duties. He should be
free from attachment and earnest in the performance of
austerities,.

Begging is a hard task. It is painful never to take any-
thing but what is freely given. Some weak men who are
unable to prescerve their chastity will become disheartcened.
Some fools take a pious monk for spy, bind him and insult
him. Some low people who lead a life of iniquity being
subject to love and hatred, injurc a monk.

There are some tender affections which monks cannot
casily overcome. A monk should renounce attachment, for
every attachment is a cause of sin. A holy monk may find
many inducements and seductions in this world, but they
should not break down like weak bullocks carrying a heavy
burden uphill. A monk should slip off the ties that bind
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him to his house, he should wander about for the welfare of
his soul. A wise and thoroughly restrained monk should
bear all hardships and wander about till he reaches final
liberation. The Buddhists hold that pleasant things are
produced from pleasant things. Those who exert “them-
selves at the proper time feel no remorse afterwards.  The
heroes who have got rid of their fetters do not long for their
life. A monk should strive for the attainment of wirvana
which consists in peace.

A worthy monk should have no intercourse with women
considering the consequences. A virtuous monk  should
never keep company with the wicked, He should not stay
in the house of a houscholder except by constraint.  He
should obey and serve a wise and a pious teacher.

A true monk should not say that this is meritorious and
this is not meritorious. He should guard his soul, bring his
senses under his control and put a stop to the current of the
samsard.

It a poor monk, subsisting on the meanest food, is at-
tached to vanitics and makes his monkhood a mecans of
sustenance, he will suffer again and again. A monk should
combat pud(* of genius, pn(le of sanctity, pride of birth, and
pride of good Ilvmg. He having conquered aversion to
control and de light in sensual objects, should silently repeat
to himself: a man must come and go ac cording to his own
karma alone. The pious are not given to blamable sinful
practices,  Avoiding all evils, monks should without em-
barrassment and passion preach the Law.

A monk who complies with the rules for the yatis as
regards postures, lying down, sitting and exertion, who is
thoroughly acquainted with the samitis and guptis, should
explain each single point of conduct. He should not allow
himself to be influenced by pleasant sounds. He should
expound the syadvade,! he should use permitted kind of
speech and should be impartial and wise. He should utter
pure speech which is in accordance with the creed of the
Jinas. He should well learn the sacred text, endeavour to
teach the ereed and should not spca,k unduly long. He should
not pervert or render obscure the truth.

A monk who does not act nor kill, who is free from anger,
pride, deceit and greed, who is calm and happy will never
entertain such wish that after his departure from the world
he will become a god or a perfected saint. He does no
actions arising from sinful causes, nor has them done by

Vide B, C. Liaw, Mahdavira : His Life and Teachings, pp. 72 {f.
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another person nor does he consent to another doing them.
A monk should not take food or drink when he knows that a
householder to satisfy him or for the sake of a co-religionist
has brought it.  One should eat when it is time for ecating,
seek cover when it is time for seeking cover, and sleep when
it is time for sleeping.  When a monk preaches the Law, he
should preach it not for the sake of food or drink, but he
should preach it indefatigably for no other motive than the
annihilation of karma. Such a monk scarches the Law, knows
the Law and endeavours to gain liberation.  He knows and
renounces action and wmldly occupation, he is free from
passions, possesses the samitis, being wise, virtuous and
liberated, living on low food, de%u‘mg to getl to the shore of
the samsara, fulfilling the general and particular virtues.

A monk abstains from the five cardinal sins, slaughter of
living beings, ete.  He does not clean his teeth with a tooth-
brush he does not accept perfumes, emeties and collyrium.
Such a monk does not act nor kill; he is free from anger, pride,
deceit and greed; he is calm and lmpp} . He is well controlled
and restrained, avoids and renounces sins, is not active but
carcful and thoroughly wise.

The wrongly instructed Sramanas do not comprehend
the soul’s bondage through karma (karmabandha). A wise
monk should improve his chances for final liberation. He
should conform himself to the opinions taught by the Jinas
and wander about till he rcaches final liberation.

The doctrinal is not the only aspect of Jainism as re-
presented in the canonical sutras. Tt embraces also another
aspect which may be called disciplinary or practical. In other
words, Jainism as propounded and promulgated by Mahéavira
and his leading disciples sets forth not only the nature of the
truth and the ideal but lays down the path to the realization
of both. The disciplinary aspect comprehends the rules of
life conducive to reaching the goal set before it. Tt was
chiefly in and through the life of the monks or mendicants
that the ideal of conduct was sought to be fulfilled. The
sutras mostly contain the rules, prescriptions or restrictive
orders laid down for the guidance of the disciples aspiring
to lead an ideal life. The semyakcaritra is held out as the
ideal of conduct reached in the life of the conquerors and
their chief disciples. This is the highest standard of perfec-
tion to be kept always in view. It is nowhere assumed that
all of them who pass as the Jain monks have followed the
right path or that there arc no black sheep in the fold. There
are good and bad monks. The ways of both are sharply
contrasted here and there. The sudtras are concerned mainly
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with the monks cager to follow the prescribed course of
action.

Tt is interesting to note that sufferings in hell as described
in the Buddhist and Jain books are almost identical. Neither
in the Buddhist nor in the Brabmanical system, and in fact
in no Indian religious system, is there any conception of
eternal, never-ending suffering in hell, like the Christian or
rather the Hebrew eschatological conception of Gelhenna,
the abode of the wicked where they suffer endless torments
by fire. Some of the Christian fathers no doubt hold that
ultimately there would be an end to the punishment of the
most wicked as well as of the devils; but this is not the idea
of cither the carly or the mediseval Church, and even Pro-
testant Divines stick to the idea of the never-ending punish-
ment of the damned. This, however, is quite foreign to the
Indian conception, according to which, every act either good
or bad, produces happiness or suffering only for a limited
period, though the period may be considerably long according
to the nature of the deed.

According to the Jains, in hell there is suffering from heat
and cold.? The sinners are cut, picrced and hacked to
pieces with swords and daggers, with darts and javelins.
They undergo sharp, horrible and acute pain.  The impru-
dent sinners who injurec many beings without relenting will
go to hell.  They are pierced with long spikes and tridents and
are roasted.

Our satra furnishes us with some interesting information
about some kings, monks and sages.

Harikegabala was born in the family of Candalas. He
became a monk and sage possessed of the highest virtues.
He subdued his senses. He observed the rules of walking,
begging, speaking, ete. He controlled himself and  was
always attentive to his duty. He protected his thoughts,
speech, and body from sins. He had a quarrel with the
Brahmanas and was heaten. 2

There was a famous Brahmin named Jayaghosa® who was
pledged to perform the great vows of the Jainas. This great
sage who subdued all his senses, came to the town of Benares.
He took up his abode in a holy place outside Benares.
At the same time another Brahmin named Vijayaghosa,

v Uttaradhyayana, XIX, 47, 48:
Naraesu veyand unha assdya veiyd mac
Naraesu veyana siyd assaya veiyd mae
2 Ibid., XT11, 3 Ibid., XXV,
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who was well versed in the Vedas, offered a sacrifice
in Benares.  Jayaghosa went to the sacrifice of Vijayaghosa
to beg alms. He was refused alms by the priest. On account
of this he was neither angry nor pleased as he always strove
for the highest good. He spoke the following words to the
priest who refused to give him alms: *You do not know what
is most essential in the Vedas nor in sacrifices. nor in the
heavenly bodies, nor in duties. You do not know those who
are able to save themselves and others.” The priest kept
quiet. He together with those assembled requested  the
great sage to tell them the most essential subject in the Vedas
and the most essential in the sacrifice, ete.  The great sage
replied, ‘The most essential subject in the Vedas is the
Agnihotra and that of the sacrifice is the purpose of the
sacrifice, the first of the heavenly bodies is the moon and
the best of Dharmas is that of Kadyapa. He who has no
worldly attachment after entering the Order, who does not
repent. after having become a monk and who takes delight
in the noble words, is called a Brahmana. He who is free from
love, hatred, and fear is called a Brdhmana. A lean, self-
subduing ascetic who reduces his flesh and blood, who is
pious, and who has reached Nirvane is a Brakmana. He
who thoroughly knows living beings and does not injure
them in any of the three ways (by thoughts, words, and
deeds) is a Bralmana. He who does not speak untruth from
anger, or from greed or from fear is a Brahmana. He who
does not take anything which is not given to him is a Brdh-
mana. He who does not carnally love divine, human, and
animal beings in thoughts, words, and deeds is a Brahmana.
He who is not defiled by pleasures is a Brahmana. He who
is not greedy, who lives unknown, who has no house, and
who has no friendship with householders is a Brahmana.
He who has given up his former connections with his rela-
tions and parents and who is not given to pleasures is a
Brahmana. One does not become a Sramana by the tonsure,
nor a Brahmana by the sacred syllable Om, nor a Muni by
living in the forest, nor a T'dpusa by wearing clothes of Kusda-
grass. One becomes a Sramana by equanimity, a Brahmana
by chastity, a Muni by knowledge, and a T'd@pasa by penance.
Oue becomes a Brahmana or a Ksatriya, or a Vaisya, or a
Sadra by one’s actions. He is a Brahmana who is exempt
from all karma. The most excellent Brahmins who possess

1 Cf. Sultanipita, Viasetthasutta: Kammand brahmano hoti, kammand
hoti abralmano, (V 650)—One becomes a 3rahmana by work and one becomes a
non-Brahmana by work. Cf. Brikmupavagga of the Dhammapada, Chap.
XXVIL
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good qualities are able to save themselves and others.’
Vijayaghosa spoke to Jayaghosa with folded hands: ‘You
have well declared to me what true Brahmanhood consists
in. You are a sacrificer of sacrifices. You are the most
learned of those who know the Vedas. You know Jyoti-
sanga.  You know the Law perfectly well.” Vijayaghosa
requested him to accept alms.  Jayaghosa replied thus:
‘I don’t want any alms but Oh Brahmana, enter the Order
at once lest you should be drifted about on the dreadful
ocean of the samsara whose eddies are dangerous.  The fools
who love pleasures will be fastened to karma but the passion-
less will not.”  Vijayaghosa learnt the excellent Law from
Jayaghosa and then he entered the Order.  Jayaghosa and
Vijayaghosa both destroyed their karma by self-control and
penance and reached perfeetion.?

King Nami 2 remembering his former birth became an
exalted Buddha and he retired from the world after placing
his son on the throne. After having enjoyed pleasures he
became enlightened and gave up his pleasures.  After having
given up the town and country of Mithila,® his army, women
and his retinue, he retired from the world and went to &
lonely place.  In the opinion of Nami, men frequently apply
punishment. wrongly, the innocent are put in prison and the
perpetrators of the erime are set at liberty.  One will be the
greatest conqueror, if he can conquer himself. He who
conquers himself obtains happiness. It will be better if he
can control himself, no matter whether he gives alms or not.
Tt is difficult to satisfy a greedy man for his avidity is bound-
less like space. One should practise austerities.  Pleasures
are the thorn that rankles, pleasures are poison, pleasures
are like a venomous snake. He who is desirous of pleasures
will not get them and will come to a bad end at last. He will
sink with anger, he will go down through pride and delusion,
he will block up his path, he will incur dangers through greed.
A saint is praised for his simplicity, humility, perfect patience
and perfect liberation.

V Tttaradhyayana, XXV, 44-45:
Evoam se Vijayaghose Jayaghosassa antic |
anagarassa wikkhanto diconmam soced aputtaram |
Khavitta pubbakammdim samjamena tavena ja
Jayaghosa Vijayaghosa siddhim patta anuttaram |

2 Cf. Jacobi, Ausgewihlte Evzahlungen in Maharastri. Leipzig, 1886,
pp- +L . Uttara., 1X.

* Capital of Videha which is identical with ancient Tirabhukti (modern
Tirhut).
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Safijaya was the king of Kampllva 1 He chased a deer
on horseback in the Keshara park in Kampilya and he killed
the frightened deer there. In the park there was an ascetic
intent on sacred study and meditating on the Law. The
king killed the deer that fled to him. He quickly came there,
saw the killed deer and the monk. Having dismissed his
horse the king respectfully bowed down before the monk
saying, ‘Forgive me, Revered Sir. The monk made no
1'9p1v to the king. The king said, ‘T am Safijaya, Revered
Sir. A monk mlght by the fire of his wrath reduce millions
of men to ashes.” The monk replied, *Oh king, be without
fear but grant safety to others. In this transient world of
living beings why are you addicted to cruelty ? One day
you must part with cverything in this transient world. Why
do you cling to the kingly power? Life and beauty which
you love so much are transient like a stroke of lightning.
Wives, children, friends, and relations, all are dependent on
a man during his life, but they will not follow him in death.
Sons in great sorrow will remove the dead body of the father
to the cemetery. So the parents will do the same thing
with their sons and relations.  Oh king! do penances. What-
ever actions a man has done, good or bad, with his karma
he will depart to the next life.” The king was taught the
Law by this monk. Safijaya gave up his kingly power and
adopted the faith of the Jinas in the presence of the vencrable
monk Gardabhali.?

Bharata, who was the eldest son of Rsabha, the first
Tirthankara, became the first universal monarch and resided
at Ayodhya.® He gave up his kingdom and pleasures and
entered the Order. Sagara, the king of Ayodhya, also
gave up the kingdom and rcached perfection through his
compassion. Maghavan, son of king Samudravijaya of
Sravasti, entered the Order. Sanatkumara, son of king
Aévasena of Hastinapura, placed his son on the throne and
then practised austcrities. Santi, a universal monarch of
great power, gave up his kingdom and reached perfection.
King Kunthu and King Ara also reached perfection. Maha-
padma of Hastindpura gave up his kingdom and practised
austeritics. Hariscna, son of king Mahahari of Kampilya,
reached perfection and Gaya, son of king Samudravijaya
of Rajagrha, renounced the world and practised self-restraint.
Dagamabhadra, who was a contemporary of Mahavira,

1 Capital of southern Paficila idontical with modern Kampil in the
Farokhabad District, U.P. Uttaradhyayana, XVIII.

2 Ibid., XVIII.

3 The earliest capital of Kodala on the river Sarayii in U.P.
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after giving up his flourishing kingdom of Dasarna, became a
monk. Karakandu of Kalinga, Dvimukha of Paficala, Nami
of Videha and Naggati (Nagfiajit) of Gandhara were the
four individual Buddhas (Pratyekabuddhas). ['da) ana, the
famous king of Sauvira, who was also a contemporary of Maha-
vira, renounced the world. Nandana, son of king Agni-
Sikha of Benares, abandoned all pleasures and ex xerted himself
for the best truth.  King Vijaya left his excellent kingdom and
became a monk. Mahabala, son of king Bala of Hastina-
pura, practised severe penances with an “undistracted mind
and took upon himself the glory of self-control.?

Tn the town of Sugriva there was a king named Bala-
bhadra and his chief queen was Mrga.  They had a son named
Balasi1, also known as Mrgaputra. Mrgaputra saw a res-
trained Sramana and  his mind  became pure. He being
devoted to self-control went to his parents and spoke thus:
‘T have learnt the five great vows. 1 know the sufferings
that await the sinners in hell. 1T have ceased to take delight
in the great ocean of samsara.  Allow me. therefore, to enter
the Order. Oh parents, I have enjoyed pleasurcs which
are like poison, their consequences are painful as they entail
continuous suffering. This body is impermanent. It is
impure. It is a miserable vessel of suffering. It is an
impermanent residence of the soul. Human life, an abode
of illness and disease, which is swallowed up by old age and
death, does not plecase me even for a moment. Birth is
misery, old age is misery, and so are discases and death,?
and nothing but misery is the swmsdra in which men suffer
distress. Leaving bechind my house, gold, sons, wife, rela-
tives, and my body T must depart one day. A person without
having followed the Law, if he starts for the next world, will
come to grief on his way, suffering from illness and disease.’
The parents replied, ‘Tt is difficult to perform the duties of a
Sramana. A monk must possess innumerable virtues. Tt is
a difficult duty to be impartial towards all beings of the
world and to abstain from injury to living beings, to be
always careful to speak wholesome truth, to accept alms
free from faults and to abstain from taking what is not given,
to keep the severe vow of chastity, to give up all claims on
wealth, corn and servants and to abstain from all under-
takings. It is very difficult not to eat at night any food of
the four kinds, i.e. food, drink, dainties, and spices. My
son, you are accustomed to comfort. You will not be able

1 Uttaradhyayana, XVIII.

z Cf. unddhzmagga (P T.S.), 11, p. 498 ‘Jati pi dukkhd, jara pi dukkha,
maranam pt dukkham .
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to live as a Sramana. Tt is difficult to get over the occan
of dutics. Self-control is untasteful like a mouthful of
sand. To practise penance is as difficult as to walk on the
edge of a sword. Enjoy the human pleasures of five senses.’
The son replied, ‘Parents, in this world nothing is difficult
to perform being free from desire. In the samsdara which is
a mine of dangers and a wilderness of old age and death,
I have undergone dreadful births and deaths. I have
suffered agonies in this world. Many times T have been
crushed like sugarcane in presses.  Tn every kind of existence
I have undergone suffering.” Parents said to him, ‘A man
is free to enter the Order but it causes misery to a Sramana
that he may not remedy any ailings.” The son replied,
‘Oh parents, T shall practise the Law by controlling myself
and doing penance. A pious monk goes to many places but
afterwards he goes to the upper regions. A mounk on his
begging tour should not hate or blame the food he gets)
With his parents’ permission he gave up all his properties,
his power and wealth, sons, wife and relations.  He obscrved
the five great vows, practised the five samitis and was pro-
tected by the three guptis. He exerted himself to do mental
as well as bodily penance.  He was without property, without
egoism, without attachment, without conceit, and impartial
to all beings. He was indifferent to success or failure in
begging, happiness and misery, life and death, blame and
praise, honour and insult. He was free from sins and fetters.
He was indifferent to pleasant things. He had no interest
in the world and in the next. He obtained praiseworthy
self-purification and sacred knowledge by meditating upon
himself. He thoroughly purified himself by knowledge,
right conduct, faith, penance, and pure meditation. After
having lived many years as a Sramana he reached perfection.!

King Srcnika Bimbisara of Magadha once made a pleasure
excursion to the Mandikuksi Caitya. It was a park full of
trees, creepers, flowers, and birds. There the king saw a
restrained and concentrated ascetic sitting below a tree.
When the king saw his figure, he was very much astonished
and said to him with clasped hands, ‘Though young you have
entered the Order. In an age fit for pleasure you ecxert
yourself as a monk.” The ascetic replied, ‘I am without
a protector, Oh king, there is nobody to protect me, I know
no friend nor any one to have sympathy with me.” Then
the king laughed and said, ‘How should there be nobody to
protect one so accomplished as you are? I am the protector

Utturadhyayana, X1X.
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of religious men, Oh monk! You enjoy pleasures with your
friends and 1(*latlons for it is a rare chance to be born as a
human being.”  The ascetic said, ‘You yourself are without
a protector, Oh king! As you arc without a proteotor how
can you protect anybody else?’” The king said, ‘I have
horses, clephants, and subjects, a town and a seraglio, power
and command. In possession of so great means which
permit the owner to enjoy all pleasures how could he be
without ]n'ot.(-,ction ?  Revered Sir, you speak wuntruth.’
The ascetic said, *Oh king, you do not lmow the meaning and
origin of the word, “without protection”.  Hear with an un-
distracted mind in what way a man can be said to be without
protection.  Tn the town of Kausambi my rich father lived.

In my childhood T caught a very bad eye-discase and a severe
burning fever in all my limbs, T suffered dreadfully.  The
best ph‘y.slcmn.s came to my help but in vain. They could
not rid me of my pains. Hence T say that T am without
protection. My father, my mother, my brothers, my sisters
and my loving and faithful wife could not rid me of my pains.
At last T succeeeded in getting rid of my pains by becoming
a homeless monk. My own self is the doer and undoer of
misery and happiness.  Oh king, many men after having
adopted the Law of the Jinas go astray. If an ordained
monk through carclessness does not .shl('llv keep the vows
but desires pleasures, his fetters will not be completely cut
off.  He who is carcless with regard to the vows and neglects
penance and self-control wili not be a winner in the hattle
of life. He, who has the character of a sinmer and who does
not control himself, will come to grief for a long time. He
who practises divination from bodily marks, \\ho is well
versed in augury, supcr.stltlous and rites, who gains a sinful
living by practising magic tricks, will have no ](‘fll("(‘ at the
time of rétribution, A sinner goes from darkness o dark-

ness to utter misery. An unholy man who breaks the
monastic rules rushes to hell. He who accepts forbidden
alms will go to hell.  Tn vain he adopts nakedness, who errs
about matters of peramount interest, neither this world nor
the next will be his.  Thus a sclf-willed sinner who is desirous
of pleasures will gricve. He who possesses virtuous conduct
and life, who has practised the best sclf-control, who is free
from sins and who has destroyed his karma, will obtain mukt
or salvation.” Thus the ascetic preached at length this great
sermon. The king fully realized that he was without protec-

tion and spoke thus: ‘Oh great sage, you have made the best
use of human birth. You have made a truc gain, you are a
protector of mankind, for you have entered the path of the
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best of Jinas, you are the protector of all unprotected beings.
Forgive me, Oh ascetic, I lmve disturbed your meditation, by
asking you to enjoy pleasures.” Thus the king together with
his wives, servants., and relations became a staunch believer
in the Law with a pure mind. The ascetic who was rich in
virtues, protected by the three guptis, walked about on the
earth, free from delusion and abstaining himself from doing
injury to living beings.!

In the town of Sauryapura ® there was a powerful king
named Vasudeva, who possessed the characteristic marks
of a king. He had two wives named Rohini and Devaki.
Each of them had a beloved son, Rima and Kesava. In
the same town therc was another powerful king named
Samudravijaya who was endowed with the characteristic
marks of a king. He had a wife named Siva whose famous
son was Aristanemi who was the lord of ascetics. Arigtanemi
had a strong body, who was gifted with an excellent voice
and possessed many lucky marks of the body. Vasudeva’s
son Kesava wanted to marry Rajimati.  Hearing that many
animals would be killed during the marriage ceremony,
Kesava renounced the world. Rajimati thoughi that it
would be better for her to become a nun. Firm and decisive
she cut off her tresses. When she entered the Order, she
induced many people, her relations and servants, to follow
her. She took off her clothes and was naked. She was thus
seen by Rathanemi. On sceing her naked Rathanemi’s
peace of mind was disturbed. Réajimati was frightened when
she discovered herself alone with the monk. Rathanemi
spoke to her, ‘Oh dear, beautiful lady, do accept me for your
lover. You shall have no cause to complain. Come, let us
enjoy pleasures.” When Rajimati perceived that Ratha-
nemi’s strength of will was broken, and temptation had
overpowered him, she did not lose the presence of her mind
and defended herself. She maintained the honour of her
family and her virtue and said to him thus, ‘Shame upon you,
Oh famous knight, it would be better for you to diec. Tam the
daughter of a Bhoja king and you are an Andhakavrsni.
Being born in a noble family let us practise self-control. If
you fall in love with every woman you see, you will be without
any hold.” Having heard these well-spoken words of the
virtuous lady he returned to the Law. Protected in thoughts,
words and acts, subduing his senses and keeping the vows,
he practised true sramanahood throughout his life. After

v Uttaradhyayana, XX.
* This town was named after Krsna (Sauri, an epithet of Krsna).
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practising severe austeritics, Aristanemi and Rajimati rcached
the highest perfection on having completely destroyed their
karma.?

There was a learned sage named Garga who was an
clder and a leader of the group (gana).? He thought thus:
‘He who rides in the car of religious exercise, crosses the
samsare but he who puts bad bullocks before his car, will
be tired by beating them, he will feel vexation and his goad
will be broken at last. A bad bullock will bite its mate in
the tail, it will break the pin of yoke or it will leave the road.
Tt will fall down on its side or sit down or lie down o it will
jump up. It will furiously advance with its head lowered
for an attack. It will stand still as if dead or run at full
speed.  Just as bad bullocks are when put before a car, so
arc bad pupils when yoked to the car of the Law. They
break down through want of zcal. Some attach great
importance to their success, some to their comfort, some arc
averse to begging, and some are afraid of insults. A bad
pupil makes ()b.]e(:tions and points out imagined difficulties,
he frequently acts in opposition to the words of the superiors.
If bad pupils are sent on an errand, they do not do what
they are bidden but stroll about wherever they like. After
they have been instructed, admitted into the Order, and
nourished with food and drink, they disperse in all directions
like geese whose wings have grown.”  Garga further thought,
“What have I to do with bad pupils ?  Tam disheartened.  As
are bad pupils so are bad bullocks. I shall leave them and
practise severe austeritics.” The learned sage who was full
of kindness, grave and always meditating, wandered about
on earth leading a virtuous life.

There lived at Campa a me](hant named Palita who was
a disciple of Mahavira. As a lay disciple he was well versed
in the doctrines of the Jinas. Once he went to the town of
Pihunda on business. He was given a daughter in marriage
by a merchant while he was there. When she became
pregnant, Palita took her with him on his returning home.
She was delivered of a child at sea. As the boy was born
at sea, he was named Samudrapala. He studied seventy-
two arts and acquired knowledge of the world. His father
got a bcautiful wife for him named Ripini with whom he
amused himself in his palace. Once he saw from the window
of his palace a man sentenced to death on his way to the
place of exccution. Seeing this he became ag1tated and said
thus: ‘This is the bad result of wicked actions.” He became

1 Uttaradhyayana, XXI11. 2 Jbid., XXVII.
10
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enlightened at once. He took leave of his parents and
entered the state of homelessness. The great sage Samudra-
pala understanding the sacred lore and completely practising
the best Law, shone forth being possessed of the highest
knowledge and glory. Having annihilated his karma he
obtained exemption from transmigration, being stcadfast and
free from all fetters.!

There is a mention of Pithunda as a sca-coast town in the
Uttaradhyayana sitra (sec. xxi), reminding us at once of
Kharavela’s Pithuda-Pithundaga and Ptolemy’s Pitundrai.
Lévi locates Pitundra in the interior of Maisolin between the
mouths of the two rivers, Maisolos and Manadas, i.e. between
the delta of the Godavari and the Mahanadi, nearly at an
equal distance from both. It would, therefore, be convenient
to search for its location in the interior of Chikakole and
Kalingapatam towards the course of the river Nagavati
which also bears the name of Languliya. Our sitre refers to
Sravasti being ruled by Maghavan, a son of king Samudra-
vijaya. This city was visited by Kedi, formerly a follower
of Parsva and subsequently a follower of Mahavira.2

The Uttaradhyayana refers to the Bhojas as Ksatriyas
and descendants from those whom Rsabha acknowledged as
persons deserving of honour.® Tt also refers to an ancient,
wealthy, famous and beautiful town named Tsukara (Tbuyam
or Usuyara) after its ruler Isukara (the arrow-maker).*

1 Uttaradhyayana, XX1. 2 1bid., V111
3 Jaina Sutras, 11, p. 71 and f.n. 2. 4 Uitaradhyayana, X1V, 1.

10B



CHAPTER XXITI
AVASYAKA SUTRA (AVASSAYA SUYA)

The Avassaya (Avasyaka) Siyae consists of six sections
(udhyayas) corresponding to the six awvassayns or the six
essential daily duties of a Jaina for the purification of one’s
own self. The six dvassayas are known as s@mdiya or samayika
(way to balance of mind), cauvisatthuve or caturvimsalistave
(eulogy or glorification of the 24 Tirthankaras), vandanaya or
vamdana (veneration of the teacher), padikkamane or prati-
kramana (confession and expiation), kdussagga or kayotsarga
(penance through certain posturcs of the body or asccticism)
and paccakkhana or pratyakhana (abstinence from food or
avoidance of sensual pleasures). This sdye (suira) is the
second miulasdtra which has come down only in conjunction
with the nijjutts.! Haribhadra Sari wrote a commentary
on this work. There is also a commentary on it by Jina-
bhadra.? Lewmann has published the first three sutlas in
Roman characters with their German translation in Ubersechi
Uber die Avasyaka-Literatur. Some hold that dvassaya is a
composition of Srutasthavira. The authorship of this sutra
is either attributed to Indrabhaiti or a Srutasthavira. Some
are of opinion that it was composed by Indrabhiiti on
the very day he composed Ddadasangi. Tt contains many
interesting narratives.

As its title implies, the siéira is very useful from the
standpoint of Jain religion. It is counted among the mala-
sutras probably for the reason that it contains the lectures
or dissertations on the six essential dutics of a pious Jaina
(miilagund). The definition of the five kinds of knowledge is
just incidental to its main themes. The first of them is
called samayikam which is derived from sama (samabhdava)
meaning balance or from samyaktva meaning rightness of
direction. The samayika carries with it the conception of
dvara or door, mode, method, means, or way. It is regarded
as a means of gaining knowledge, faith and right conduct,
all comprehended by the term sama. A sama or a man
having the balance of mind is one who, being free from passion
and hatred, looks upon all beings like himself and the term

1 $ri Avasyaka Sutra, part I, with Niryukti by Bhadravahu Svamin,
Bombay, 1928, Agamodaya Samiti.
2 Biihler, Leben des Hemachandra, pp. T41f.
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samayika implies the Jain prescribed method of attaining to
such a condition of the self. It implics on the one hand the
abandonment of the blamable actions and on the other the
cultivation of blameless actions. The samdayika vow means
the maintenance of a balanced state of mind (madhyastha-
bhava) with regard to all blamable actions and passion and
hatred. The Jain texts prescribe rules to be observed by the
laity in taking and fulfilling the samayika vow. The sikkha
or practice (abhydsah) is of two kinds namely, dsevand (culti-
vation) and grehana (grasping through studv) The study
of the subject of samayika has four doors:—(1) a door which
is like one to a city enclosed by a wall to which public has
no access (akritadvaram), (2) the second is a difficult one due
to the rush of men, elephants and horses (kritayikadvaram),
(3) four main doors (caturmuladvaram), and (4) the special
door which is easy of ingress and egress. The samayika vow
as a preliminary to the Jain religious practices primarily
means virats or abstinence.

The second essential duty is the culogy of the 24 Tirthas-
karas and the third is the vencration of the leading disciples
of Mahavira. The importance of these two to a Jain is too
apparent to need any comment.

The fourth theme is pratikramana which means the
prescribed mode of confession and expiation. The word
pratikramana implies the idea of gradual steps in walking out
of the clutches of impurity and proceeding towards })unty
The pratikramana mode is concerned in point of time with the
past.  So it is said, ‘T step out of the past, T practise self-
restraint with regard to the present, 1 practise abstinence
with regard to the future’ (utitam padikkamami, paduppannam
samvarems, andagayam paccakkhams.’) Thus the expiation
of the past misdeeds is possible by the door or means of self-
reproach (ninddadvarena). The checking of the present mis-
deeds is possible by the door or means of self-restraint (sam-
varadvarena) and the prevention of future misdeeds is possible
by the door or means of abstinence (pratyakhyanadvarena).
He who steps out of the clutches of impure and sinful deeds
is a person who adheres to right views, and the practice of
meditation is the accredited way of egress. Pratikramana is
distinguished into two kinds in respect of substance, place,
time, and state of existence. According to another classifica-
tion, it is of five kinds, narnely, stepping out of the door
to sin (dsavadarapadikkemana), stepping out of rashness
(micchattapadikkamana), stepping out of four contaminations,
(kasayapadikkamana), stepping out of improper thoughts,
words and actions (yogapadikkamane) and stepping out of
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the states of existence (bhavapadikkamane). According to the
third classification pratikramana is of the following kinds:
stepping out of the sins committed in respect of attending to
calls of nature, coughing, removing mucus of the nose, rash-
ness in respect of expanding and contracting the limbs.

The word pratyakhyana is defined as giving up or aban-
doning what is a hindrance to spiritual progress. Like
pratikramana the pratyakhyane mode implies the idea of a
gradual process of renunciation. The purpose of the prati-
kramana mode is to step out of the effect of past misdeeds
while that of pratyakhyane mode is to put a stop to the
possibility of committing sins.  So its concern is with the
future in point of time. It means regulation of human
conduct so that the person under training can abstain from
committing sins and can proceed towards the attainment of
moksa (emancipation). The fulfilment of the five major vows
along with the minor vows, the practice of purity in respect
of food, the fulfilment of the vow of restricting one’s movement
to a limited arca, etc., all come within the scope of pratya-
khyana mode.  The pratyakhyidne mode is to be practised
in three ways, namely, by thought, word and deed.

The sixth theme is k@yotsarge which is an ascetic mode
of atoning for the excess in sinful indulgences (aticara). Tt
implies the idea of particular bodily postures to be adopted
in keeping oneself unmoved on a suitable spot. It is a
Jaina mode of the Jhana (dhyana) practice. He who practises
this mode is required to keep his mind, body and speech
under perfect restraint.  His mind is to be kept intent on
the particular object of meditation. Tf the pratikramanae
mode is concerned with the past and the pratyakhyana with
the future, the kdyotsarge mode may be taken to be concerned
with the present. Jainism lays stress on the practice of
self-mortification as a means of checking one’s passion as
well as of inducing mental concentration. From samayika
to kayotsarga all the six modes are meant to be carefully
studied and methodically practised with a view to clearing
the path of progress of the aspirant towards the attainment
of emancipation. Our satra has cited some interesting and
instructive stories by way of illustrating these six modes.

This siitra contains some interesting historical details.
During the war between Candana’s father and king Satanika,
she was caught hold of by an army of the enemy and sold in
Kausambi to a banker named Dhanavaha who named her
Candand in spite of her already bearing the family name of
Vasumati. The banker’s wife Mala was jealous of her and
having cut her hair put her into custody. She afterwards
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became a nun (dvassaye Sitra, pp. 223-25; cf. Kalpasitra,
Subodhika-tika, sitra 118, pp. 106-7). Mrgavatl who was
marricd to king Satanika of kallsambl was also known as a
princess of Videha (cf. Tbid., p. 223). Sivd was married to
Candapradyota of Ujjayini (rf ]bzd p. 677).  King Udayana
was marricd to Vasavadatta (Ibid., p. 674; of. Trisastisalika,
parva X, pp. 142-45). Vasuladatta, the daughtel of Prad-

yota of Avanti, became the wife or one of the three wives
of king Udena of Kosambi (Ibid., p. 674). Jycsthd was
marricd to Nandivardhana, brother of Lord Mahavira and
ruler of Kundagrama (/bid., p. 677). Sujyestha joined the
Order of Mahivira’s disciples (1bid., p. 685). Mahavira
during his wanderings as a monk visited Kast (/bid., p. 221;

cf. ]\alpaaulm Subodhikd- tika, p. 106). Ajatadatra of
Magadha not only humbled Kofala and permanently annexed
Kad but also absorbed the state of Vaisali (Jbud., p. 684).
Magadha and Avan'n were brought face to face with cach
other (Ibid., p. 690; cf. Parlmtapdrvan, canto 6, v. 191).
Udayin was a d(*\ out Jdin Nanda, the son of a courtesan by
a barber, was a king of Magadha. He aseended the throne
60 years after the nirvana of Mahavira (Ibid., p. 690). The
Nanda dynasty had a line of Jain ministers beginning with
Kalpaka who was made to accept the ministership (Zbid.,

Pp- 6‘)1 92). With the help of this minister, Nanda uprooted
all the reigning Ksatriya dynastics ( 1bid., p. 693). The
minister of the ninth Nanda was Sakatila who had two
sons. After the death of Sakatala, Nanda offered the minis-
tership to his elder son Sthiilabbadra, but he refused this
office. According to the Jain tradition Candragupta was
the son of a daughter of the chief of the village of rearers of
the king’s peacocks (mayiaraposaka) (cf. 1bid., pp. 433-34).
After the defeat of king Nanda, his treasures were divided by
Candragupta and Parvata between themselves (Ibid., p. 435).
Canakya was a native of Canaka, a village of Golla district.

(Ibid., p. 433). Bindusara, the son and successor of Candra.-
gupta, was also guided by his father’s minister Canakya.
(Ibid., p. 184).



C‘uarrer XXI1V
DASAVAIKALIKA SUTRA (DASAVEYALIYA SUYA)

The Dasaveyaliya Saya' (Dasavaikalika Sutra) is one
of the four malasiitras of the Svetambara dgama. Sejjam-
bhava is said to have been the author of this book which
contains in a nutshell tenets of Jainism. This text was
originally compiled in order to give his son Manaka the
chance of grasping the essence of Jainism within a short
period of six months at the end of which he was to die.2
Sejjambhava (Sreyambhava) was the pupil of Prabhava who
was the pupil of Jambu. Jambu was the pupil of Sudharman
who was Mahivira’s immediate disciple.  The year 98
after the death of Mahavira may be counted as the date
when the Dasaveydaliyasiya was written®  The gist of the
agama teaching which it gives was thoroughly mastered by
Scjjambhava together with the traditional expositions and
interpretations.  This satra enunciates the noblest principles
of the Jaina faith which emphasizes with equal force right
knowledge and right conduct as its constituents. Some of
the sayings regarding the monastic life contained in this
sutta remind us of the sayings in the Buddhist Dhammapada
and the Moksadharma section of the Santiparva of the Maha-
bharata. This text is divided into ten ajjhayanas. The
Chapters I-ITT, V-VIII and X are written entirely in verse.
The topics discussed are the following: Flowers, monkhood,
conduct, six groups of living beings, search for food, exposition
of dharma, purity of speech, restriction to conduct, devotion
to discipline and saintship.

In the first chapter we find that religion which is the
highest bliss is made up of non-injury, self-restraint and
penance.  In the second chapter a person can be said to have
renounced the world who casts away enjoyments and re-
nounces pleasures which are entirely his own. A monk

1 Vide K. V. Abhyankar, Dasaveyaliya Sutla with the Niryukiz, 1932;
Prof. A. M. Ghatage, Parallel passages in the Dadavaikalika and the Acaranga
(New Indian Antiquary, Vol. I, No. 2, May, 1938); Dasaveyaliya Sutta edited by
E. Leumann and translated with introduction and notes by W. Schubring,
Ahmedabad, 1932.

2 Sejjumbhava was enlightened by the apparition of a picture of the Jina
and left his house when his wife was pregnant. She gave birth to a son named
Manaka. When the boy was 8 years old, he enquired about his father, and
when he came to know that he became an ascetic, he went forth to seck him and
became his pupil. As the father knew that his son had only six months more
to live, he taught him the Dasaveydliya within that period. (Winternitz, 4
History of Indian Literature, I1, pp. 470-471).

3 Weber, Indische Studien, 17, 717,
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should control his passion regarding a woman. He should
mortify himself, abandon all idea of delicacy, overcome
desires, remove the fecling of hatred and control passion,
Tn the third chapter the following are the improper things
to be avoided by the sages who are free from the ties of the
world and who have made themselves firm in self-restraint :—

(1) a thing done purposely for the monk;
(2) a thing purchased for the monk;
(3) a thing brought for the monk from a distant place;
(4) dinner at night;
(5) scents, flowers, fan, shampooing;
(6) playing at counters;
(7) playing at dice;
(8) bearing the umbrella when not required;
(9) wearing shoes;
(10) kindling fire;
(11) cleaning the limbs;
(12) serviee of houscholders;
(13) remembrance of past pleasures when ill;
(14) ginger, sugarcanc which is not ripe, sea salt,
purgative, collyrium, painting the teeth, de-
coration of the body, cte.

ATl these things should be shunned by the sages. The
monks who are free from worldly ties, are acquainted with
the five ways of the influx of karma, who are well-restrained
in the six classes of living beings, who have controlled the
five senses and who arce courageous. The self-restrained
monks. who are full of contentment, are uncovered in cold
seasons, heat themselves in hot seasons, ete.

In the fourth chapter we find the question of non-
violence which requires a thorough examination of the presence
of life in the various things of the world. Life exists wherever
there is growth and movement. A monk ought to sce that
no violence of any kind is done to any living thing, however
small or great. The six great vows are enunciated in this
chapter. The following are the topics discussed here:

(1) On the knowledge of life and non-life depends
the chain of successive higher steps of spiritual
progress made up of the knowledge of the
various resulting future conditions;

(2) The knowledge of freedom and bondage;

(3) Disgust with worldly life;

(4) Abandonment of enjoyment ;

(5) Homelessness;

(6) Self-restraint;
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(7) Removal of the karma dirt;

(8) Right knowledge and faith;

(9) Knowledge of the world and emptiness;
(10) Motionless condition of the body;
(11) Annihilation of karma; and
(12) The perfected condition.

In the fifth chapter we find that a monk, moving about
for alms in a village or a town, should go about slowly
without any mental agitation with his mind perfectly un-
disturbed. He should walk about avoiding living beings,
water, earth, pits and unceven surfaces. He should not move
in the vicinity of the houses of prostitutes. He should
avoid a dog and a recently delivered cow on the road. Moving
for alms in all families without any distinction, he should
not walk fast nor engage himself in talking or laughing.
He should not closely look at windows. He should avoid
from a distance the private houses of kings, houscholders
and policemen. While moving for alms he should not check
attending to calls of nature. He should avoid a room where
there are scattered flowers or seeds.  He should stand within
the permissible area, looking at the ground. He should
avoid the sight of bathrooms or privies. He should not
desire to accept food although offered with unsoiled hand or
spoon or pot. He should avoid bulbs, roots or palm fruits.
He should reject costly food or drink or water in brown
sugar pots, or water of flour or rice. He should invite with
permission from his preceptor other monks with a cheerful
mind in the prescribed order, and if some of them so desire,
he should eat his food with them. He should move about
at a proper time and return at a proper time. Moving
about for alms he should not anywhere sit or begin to relate
any religious story. A self-restrained monk moving about
for alms should not stand reclining upon the fastening bar
or against the panels of the door. He should not desire
even in mind to have the wood-apple or the citron fruit.
Undejected he should seek alms,

A wise monk should never be depressed. A self-
restrained monk should not be angry, if a houscholder does
not offer bed, seat, garment, etc. A monk should not beg
of a woman or of a man, or of a young person or of an old
person who had saluted him. A monk who hankers after
name and fame incurs much sin. A wise monk avoids rich
oils and ghee, and desists from taking intoxicating liquors.

In the sixth chapter falsehood is always condemned by
the monks in this world. A monk should avoid lies
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completely. He should not indulge in sexual intercourse. A
restrained monk does not accept anything, not even a tooth-
brush without begging it of householders. Restrained monks
possess a garment, a pot or a blanket or a duster without
any attachment. A self-restrained monk never injures in
any of the three ways, viz., by self, by others or by consent
given to others. A monk should observe self-restraint
avoiding the four things declared unfit for use, wiz., food,
residence, garment and the pot. Monks leading a religious
life and free from worldly ties with their mind fixed on self-
restraint, should avoid food and drink meant for them as
also the things purchased for them from a distance. A
monk should not take food and drink in bronze cups or
carthen jugs. Noble monks should not sleep on chairs,
cots, stools and arm-chairs. If a monk moving for alms
prefers to sit in the householder’s place, he is thereby suscep-
tible to an improper behaviour. A monk if he is very old
or ill or wishes to practise penances, should sit in a house-
holder’s house.  He should not use sandal ointment for
anointing the body. Monks purify their soul and remove
sins with a vision free from delusion, devoted to penances,
full of self-restraint and straight-forwardness.

In the seventh chapter, a monk should not speak what
is not true, what is partly true and partly false, what is
false, and what is not practised by the enlightened monks.
He should not utter a speech which is neither true nor false.
He should avoid harsh or harmful speech. He should not
spcak with definiteness about a thing he does not know.
He should not address a woman as a fool. He should not
talk about cows fit to be milched. A wise monk should not
address a householder in any of the following ways: ‘sit down,
come, go, ete.” One who is endowed with right knowledge
and conduct and who is devoted to self-restraint and penance
is called a monk. A wise monk should always speak what
is conducive to good.

In the eighth chapter a monk should not sit on a secat
full of dust. He should not take cold water, ice or hailstone.
A self-restrained monk should take hot water which is made
lifeless by fully boiling it. He should neither kindle nor
stir nor extinguish burning fire. He should not place his
foot on sceds, fungus or moss. He should not cut grass.
He should note down eight subtle things, water-life, flour-
life, subtle germs, subtle insects, subtle moss-life, subtle
seed-life, subtle plant-life and subtle egg-life. A self-restrained
monk, vigilant and well-composed in all his senses, should
exert himself with all his mental powers. He should always
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clean the begging bowl, the blanket, the place of residence,
the spot for attending calls of nature, his bed sheets and his
seat.

In the ninth chapter, he should not despise others, nor
should he be puffed up. Anger puts an end to love, conceit
destroys humility, deceit destroys friendship, while avarice
destroys everything. One should destroy anger by calmness,
conquer conceit by softness, deceit by straightforwardness
and avarice by contentment. A monk should behave modestly
before other monks of superior religious merit.  He should
not show fondness for sleep.  He should not find delight in
secret talks. He should always devote his activities to the
practice of monkhood. He should ask his learned preceptor
the true meaning in case of doubt. He should sit near him
by keeping in a proper position his hands, feet and body with
senses well controlled.  He should not sit placing his leg
upon his thigh. A self-controlled monk should speak in a
language which is perfeet, distinet and unambiguous. He
should not laugh at a sage who is possessed of the practice
and knowledge of monkhood. A monk should not talk to a
householder about astrology, dream significance, cte. A
monk should not narrate any story to women in a solitary
place, nor should he gaze at a woman who is well adorned.
To a monk sceking the benefit of his soul, decoration, contact
with women, rich food are like a deadly poison. He should
not feel attachment for lovely things. He should not ponder
over bodily stature or the sweet talk and glance of women.
Sin committed in previous births disappears in & monk who
is devoted to religious study and good meditation, who is
engaged in penance and who is not sinful. He should not
show disrespect to his preceptor out of his family pride or
anger or deception. The displeasure of the learncd preceptor
leads to the mental delusion of the pupil with no hope of
release. Sense of shame, compassion, self-restraint and
celibacy are the causes that lead to the purification of the
soul. The preceptors are the great oceans of learning pursuing
liberation, possessed of equanimity of mind, character, and
intellect. Obedience is the root of the tree of rehglon and
liberation is the highest result. It is by obedience that
one gets quickly fame and learning. An ignorant man who
is proud, deceitful and bad-tongued, is driven down the
current of worldly life like a log of wood in a stream. A
monk should have lower beds than those of his preceptor.
He should adore his feet with humility. Touching the
preceptor’s body or garments, he should say ‘forgive mec for
my fault, I will not commit it again’. A wise man should
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hear his preceptor getting up from his seat. A monk should
not blame anybody in his absence. He should not use harsh
language in the presence of another. A monk who neither
blames nor disdains a young or old person, monk or house-
holder, and abandons self-conceit and anger, is really a
worthy one. A wise monk on hearing the excellent precepts
of the worthy preceptors should move about devoted to the
five vows, guarded in the three protections, and free from
four passions, viz., anger, pride, deceit and avarice.

In the tenth or the concluding chapter the four items of
spiritual ecstacy are the following: modesty as understood
by the old monks—spiritual ecstacy from modesty, spiritual
cestacy from the study of scriptures, spiritual ecstacy from
penances and spiritual ecstacy from conduct. Under spiritual
ecstacy from modesty are found listening attentively to
instructions, understanding the instructions thoroughly, con-
forming to spiritual learning and freedom from self-conceit.
A monk should not practise penances for securing an interest
in this world. He should do it for the destruction of his
karma.  He should also observe the rules of conduct pre-
scribed for the monks for stopping the influx of karma. He
should remain in this world without property, gold and silver
and must have right faith. A real monk is one who takes up
a motionless position on the cremation ground, who is not
afraid of any dreadful sight, who is absolutely regardless of
the body, being devoted to the practice of penances. He is
a rcal monk who knows birth and death to be real dangers
and who cxercises control over hands, fect, tongue and
senses and knows the true meaning of the Holy Scriptures.
He remains without greed, who does not care for his life, and
remains steady and undeceitful. A characterless monk
should not be respected. A real monk is not proud of caste,
nor of form, nor of gain, nor of learning and who devotes
himself to religious meditation.

A houscholder’s life is attended with many troubles and
sins. People certainly despise the fallen monk who is devoid
of spiritual glory. A monk after having enjoyed much with
a licentious mind and led a life which has no self-control,
goes after death to a condition which cannot be described.
A monk should try to avoid crowded places and places where
he is likely to be insulted. He should try to have food or
drink that is brought from a near place which is visible.
He should not do service to householders. He should always
think of himself in the first and last watches of the night.
Self is always to be protected with all the senses kept well
within bounds.




(‘'HAPTER XXV
TATTVARTHADIGAMA SUTRA

According to Umasvati’s Tattvarthadigama sitra,r right
belief (samyak darsana), right knowledge (samyak jhdana),
and right conduct (samyak caritra) constitute the path to
liberation. These arc called three gems in Jainism. Kach
of them can be considered in its threefold aspect, c.g., the
subject, the object and the means. In right belief there is
the believer, that which is believed and the means of believing.
In right knowledge there is the knower, the known and the
means of knowing.  In right conduct there is the pursuer of
conduct, conduet itself and the means of conducting. The
right belief is the basis upon which the other two rest. Tt
is an essential preliminary to right knowledge. It is the
causc and right knowledge is the effect.  Right conduct
is caused by right knowledge and implies both right know-
ledge and right belicf.

The five kinds of knowledge are:—Knowledge through
the instrumentality of sense, knowledge derived from the
study of scriptures, direct knowledge of matter within the
limits of time and space, dircct knowledge of others’ thoughts,
and perfect knowledge.

The five kinds of conduct? arc:—Equanimity, rccovery
of equanimity after a downfall, pure and absolute non-injury,
all but entire freedom from passion, and ideal and passionless
state.

1 Umasvati’s Tattvarthadigama sitra or ‘the Manual for the understanding
of the true nature of things’ is held in high respect both by the Svetambaras
and Digambaras and is read even now by the Jains in private houses and
temnples. It doals with logic, psychology. cosmography, ontology and cthics
of the Jains. It cxpounds a doctrine of categories and a theory of pramdanas
(means of proof). ,

The author of this satra is known to the Digambaras as Umasviamin and
the Svetambaras name him as Umasviati better known as Vacaka ramana
or Nagara Vacaka. According to some he lived from about 135 to 219 A.D.
He must be earlier than Siddhasena Divakara who wrote o commentary on this
text. It is a non-canonical satra according to the Svetambaras but the Digam-
baras regard it as a later canonical work.

This text has been edited with the commentary by Keshavlal Premchand
Mody in Bibliotheca Indica Series, 1903-1905. There is a Hindi commentary
published in 1906. J. L. Jaini’s edition of the text with introduction, transla-
tion, notes and commentary in English, published at Arrah in 1920, in the
Sacred Books of the Jains, Vol. I, is worthy of notice. There is a German
translation by H. Jacobi published in Z.D.M.R., Band LX, 1906. Motilal
Ladhaji’s edition of this text by Umasvativacaka (Poona, 1927) deserves
mention.

2 Cf. Sutrakrtanga, 1, 1.4.10-13.
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Right belief, right knowledge, right condu ioht
austerities are called the (i-rddlzmgis. & ot and right
Thg right belief is the belief or conviction in things
ascertained as they are.!  Samyakdaréana is of two kinds:
(1) belief with attachment, the four signs of which are the
following: calmness (prasama), fear of mundane existence in
five cycles of wanderings (samvega), substance (dravyre), place
(ksetra), time (kala), thought activity (bhdva), and compassion
towards all living beings (enukampa), and (2) belief without
attachment (the purity of the soul itself).

The right belief is attained by intuition, acquisition of
knowledge from external sources. It is the result of sub-
sidence (upasama), destruction-subsidence (ksayopasama) and
destruction of right belief deluding karmas (dursana-mohuniya-

_ karma).

Right belief is not identical with faith. Tt is reasoned
knowledge.  Adhigama is knowledge which is derived from
intuition, external sources, c¢.g., precepts and scriptures.
It is attained by mcans of pramanae and naya. Pramane is
nothing but direct or indirect evidence for testing the know-
ledge of self and the non-sclf.  Naya is nothing but a stand-
point which gives partial knowledge of a thing in some of
its aspects.

Right knowledge is of five kinds: (1) knowledge through
senses—knowledge of the self and the non-self through the
agency of the senses and mind; (2) knowledge derived from
the study of the scriptures; (3) direct knowledge of matter in
various degrees with reference to subject-matter, space, time
and quality of the object known; (4) direct knowledge of
others’ thoughts, simple or complex; and (5) perfect know-
ledge.

gGuzm-pmtyaya is that which is acquired by merit as
distinguished from clairvoyance. It is of six kinds: (1)
accompanying clairvoyance, that which goes with onc to
another place; (2) non-accompanying clairvoyance; (3) in-
creasing; (4) decreasing ; (5) firm; and (6) changeable. Clair-
voyance is of three kinds: partial, high and full. Partial
clairvoyance is fallible, the remaining two are infallible.
Thought-reading is of two kinds: (1) simple direct knowledge,
(2) complex direct knowledge. Between clairvoyance and
thought-rcading the differences relate to their purity,
place, person of inhercnce and subject-matter. Thought-
reading is purer than clairvoyance. Clairvoyance can extend
to the whole world, whereas thought-reading is limited to

Cf. Uttaradhyayana satra, XX VIII, 28, 29.
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the world of men. Clairvoyance can be acquired by all beings
possessed of mind, and thought-reading can be acquired by
saints through supernatural powers. The object of clair-
voyance is gross, that of thought-reading, subtle.

Full clairvoyance knows one atom and simple thought-
reading knows an infinitesimal part of an atom. Doubt is
possible in knowledge derived through the senses but it is
not possible in clairvoyance. There may be an error in
clairvoyance. Wrong knowledge is due to the confusion of
cause and cffect.

Six dravyas or substances are soul (jive), matter (pudgala),
motion (dharma), rest (adharma), space (akdsa), and time
(kala).

The nine paddrthas or nine principal terms of the doctrine
are the following:—Life (jwa), non-living («jive), merit
(punya)! and demerit (pape),' influx (dsrava), bondage
(bandha), stoppage of influx (samwvara), relinquishment (nir-
jara) and liberation (moksa).

The six kinds of embodied souls arc:—Earth-bodied,
water-bodied, fire-bodied, air-bodied, vegetable-bodied (vanas-
pati kayike), and mobile (trasakayika).

The six colour affections (lesya)? arc:—Black (krspa),
blue (nila), grey (kapota), yellow (padma), pink (l¢ja), and
white (Sukla).

1 Punyae and Papa.-—~The actions which lead to the good karma which
brings peace of mind are called punya. 1t is of many kinds : annapunya (merit
acquired by giving food to the deserving people); panapunya (merit acquired
by giving water to the thirsty); vastrapunya (merit acquired by giving clothes
to the poor, especially to the monks); layana-punya (merit acquired by building
or lending a house to a monk); édayunapunye (merit acquired by providing
seats and beds); manapunya (merit acquired by thinking well of every one);
kayapunya (merit acquired by saving a life or rendering service) : vacanapunya
(merit acquired by speaking without hurting anybody’s feelings); and namas-
karapunya (merit acquired by reverent salutations).

There aure various kinds of papa or sin: jwa-himsa (to take any life) is the
most heinous of all crimes according to the Jains. Sins are also acquired by
speaking falsehood (asatya or mysavada), dishonesty, unchastity, covetousness,
anger, conceit, attachment and avarice.

2 Cf. Satrakrtarga, 1. 10.16; Uttaradhyayana, XX X1V.

Krsna lesya is the worst of the three bad emotions colouring soul.  Nila
lesya, this ocmotion is less ovil than the last. Kdapota (grey) lesyd may lead
men to do evil. A man under its command becomes crooked in thought and
deed.

T'¢ja ledya removes all evil thoughts from the jiva under its sway.

Padma ledyd is & good emotion; through its power a man controls anger,
pride, deceit and avarice.

'ukla ledya—when a man is under its influence,.love and hatred dis-
appear.

There are three bad emotions and three good emotions—black, blue and

grey are the three bad emotions; yellow, pink and white are the three good
emotions.
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The five categories relating to the reality of substance
are:—dJive, Pudguale, Dharma, Adharma and Akdsa. The
vows arc the following: non-injury, truth, non-stealing,
chastity, and non-attachment to worldly objects.

The six kinds of carefulness are:—Carefulness relating
to walking, speech, cating, lifting, laying down, and excretion.

The four states of existence are:—Existence as inmates
of hell, sub-human beings, celestial beings, and liberated
beings.

The characteristic of soul is cetand (consciousness). It
is of three kinds: (1) JAdanacetand or consciousness of pure
knowledge in its full extent, (2) Karmacetand or consciousness
of experience of action, and (3) Karmaphalacetuna or experience
of fruition of karmas. Ajiva or non-soul is that which is
devoid of all these three kinds of consciousness.

By name (nama), representation (sthapand), privation
(dravya) and present condition (bhdva), their aspects are
known. Soul and non-soul can be considered in two aspects
(niksepa): (1) negative aspect (n@ma-niksepa), and (2) positive
aspect. (bhavaniksepa).

Jiva can be known in the following ways:—(1) Jiva
cxists (sat), (2) multiplicity of souls (sankhya), (3) soul is
found in the whole universe (ksetra), (4) soul touches the
whole universe (sparsana), (5) eternity of soul (kale), cte.

Indriya is so called because Indra means the soul and
the sense-organs are appurtenances of soul.

The soul’s thought-activity is of five kinds:—(1) sub-
sidential, i.e., that which rises from the subsidence of a
karma of the deluding kind; (2) purified, i.e. that which rises
from the destruction of karma, c.g. ghatiya; (3) mixed; (4)
operative, i.e., that which rises from the operation, i.e.,
fruition of karma; and (5) natural. Ghdatiya or destructive
karmas attack and affect the very nature of soul. Aghatiya
karma is that which does not affect the nature of soul. Ghatiya
karmas are four in number, wiz. (1) knowledge-obscuring
(jhanavaraniya), (2) belief obscuring (darsandavaraniya), (3)
deluding (mohaniya), which intoxicates soul, and (4) con-
structive karmas.

Knowledge (antaraya),® belief, charity, gain, enjoyment,
re-enjoyment, power, faith and conduct are the nine kinds
of energies (virya).

Passions (kasdyas)? are four in number: anger, pride,
deceit and greed.

! Vide Jacobi’s note in Tattvarthadigama sitra, Jacobi’s Ed., p. 536.
? Pagsions or kagdyas are the things which tie one down to this world.
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Sexes are of three kinds : feminine, masculine and neuter.

Pure jivatva is limited to the siddhas (perfected ones).

There are various cycles; space cycle, matter cycle, time
cycle, incarnation cycle, human cycle, sub-human cycle,
thought cycle, ete.

Mundane souls are of two kinds : rational (those who have
mind), and irrational (those who have no mind).

The senses are of two kinds: external senses and internal
senses.  The external senses have a two-fold formation:
(1) the organ itself, and (2) its protecting environment.
Internal organ means the soul itsclf which is co-extensive
with and of the same form as the organ in which it incarnates.
Kxternal organ means the material organ which is permeated
by the internal organ or the soul.

Internal environment is the matter immediately sur-
rounding the organ. External environment is the matter
which is not so immediately situated with reference to the
organ.

Sense faculties are of two kinds:—(1) Labdhi: It is the
attainment of the manifestation of the sense faculty by the
partial destruction; and (2) Upayoga: The conscious attention
of the soul directed to that sense.

Touch is of eight kinds, e.g. cold, rough, smooth, cte.

Taste is of five kinds, c.g. pungent, bitter, sweet, cte.

Smell is of two kinds, c.g. sweet smell and bad smell.

Colour is of five kinds.

In the passage of the soul from one embodiment to
another there is only karmic body vibration (karmayoga).

The bodies are of five kinds: (1) audarika (gross), (2)
calkriyake  (fluid), (3) dharaka (assimilative), (4) taijasa
(caloric), and (5) karmana (karmic).

The non-soul extensive substances are dharma, adharma,
akdsa, pudgala® and kaye. Kdye means extensive, having
extent like the body.

L Puggala, Attd, Satte and Jiva are the four terms which occur in Buddhism
in connection with all discussions relating to individual, individuality, per-
sonality, self and soul (Kathdvatthu, [.p.26; B. C. Law, The Debates Commentary,
P.I'S., pp. 10ff.). The problem of individuality is bound up with the problem
of the ego, percipicnt or internal knower (sedagii).  As a biological term Puggala
is nowhere used to deny the existence of an individual being or a living person.
The particular individual or individuals are beings that exist in fact, grow in
time, and ultimately dic. According to the Milinda-pasiha individuals are sig-
nified by some names arbitrarily fixed. The personal name is only a conven-
tional device to denoto an individual and to distinguish him from other indivi-
duals. It has no connotation beyond this symbolism.  The namo is insufficient
as a moans of forming a complete idea of the individual concorned.

Puggale means an individual or a person as opposed to a group or multitude
or clags. In later Abhidhamma literature it is cqual to character or soul.

I1I



162 SOME JAINA CANONICAL SUTRAS

The special attributes of jiva- -soul are the following
Knowledge (jnan«). belief (rlursmm), bliss (sukha), ('nclgy
(virya), vight belief (samyak darsana), right conduct (samyak
caritra), ote.  The special attributes of  pudgala arve the
following:—touch, taste, smell, colour, dharma, adharma,
akasa (spdu) and  kale  (time).  Semyaktea-kriya  (right
dircceted) is that which strcngth(ns right belief; mathyartva-
kriya (wrong directed) is that which .stun(rth(ns wrong
belief; prayoga-kriya is bodily movement: stmadana- kriya
is the tendeney to neglect vows; dryapatha-kriya (actions
relating to bebaviour) is walking carcfully by looking at th("
gmund tendency to accuse others in anger; a \n(kc(l man’s
readiness to hurt others; weapons of hurtfulness, the thing
which may cause mental pain to oneself” or others; d(pmvmg
another of vitalities of age, sense-organs, powers and res-
piration; infatuated desire to see a plv'ismg form; frivolous
indulgence in touching; imventing new  sense-enjoyments;
answering calls of nature in a pl.\(v frequented by men,
women and animals; indifference in dropping things or
thlowmg oneself down upon the earth; undertaking to do by
one’s own hand what should be done by others; admiration
of hwrtful or unrighteous thing, proclaiming sins of others;
misinterpreting the sceriptural injunetions which we do not
want to follow; disrespect to seriptural injunctions out of
vice or laziness; x]n'osqin delight in other’s misdeeds;
trying to perseverc in one’s attachment to worldly belongings;
deceitful  disturbance of someone’s right  knowledge and
faith; praising actions due to wrong belief; not renouncing
what ought to be renounced.

Karmic matter is due to the following pain-bringing
feelings: (1) pain; (2) sorrow; (3) repentance; (4) weeping;

According to the Buddhists an individual has no real existence.  The term
Puggale does not mean anything real. 1t is only apparent truth (sammuti-
sucea) as opposed to real truth (paramaithasacca).  Puggnlavadin’s view is
that the person is known in the sense of real and ultimate fact, but he is not
known in the same way as other real and ultimate facts are known. He or she
is known in the sense of a real and ultimate fact and his or her material quality
is also known in the sense of a real and ultimate fact. But it cannot truly be
said that the material quality is one thing and the person another, nor ean it
be truly predicted that the person is related or absolute, conditioned or un-
conditioned, etornal or temporal, or whether the person has external features
or whether he is without any. Onc who has material quality in the sphere of
mattor is a person, but it cannot be said that one who experionces desires of
gense in the sphere of sense-desire is a person. The genesis of the person is
apparent, his passing away and duration are also distinctively apparent, but
it cannot be said that the person is conditioned (¢f. Kathavatthu on Puggala).
For a further discussion, sec Law. Concepts of Buddhism, Chap. V11; Law,
A History of Pali Idterature, Vol. 1, pp. 328-329; Law, Designation of Human
Types (P.T.3.), Introduction.
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(5) depriving of vxtahty, and (6) pitcous moaning to attract
compassion.

For the vow against unchastity the following should be
observed: (1) not reading or hearing stories exciting attach-
ment to women ; (2) not seeing their beautiful bodies; (3) not
remembering the past enjoyment of women; (4) not taking
exciting drinks; (5) not beautifying one’s own  body;
(6) modlt&twn on maitre (benevolence for all living beings);
(7) delight at the sight of beings; (8) compassion; and
(9) indifference.

Householder’s life has eleven stages:—

(1) A true Jaina must have perfect and intelligent. belief
in Jainism.  He must have a good knowledge of its doctrines
and their applications.  He must give up meat, wine and
honey.  He must have a belief free from defects. He must
observe five vows.

(2) He must not destroy life, must uut tell a lie; must
not make unpermitted use of another man’s property; must
be chaste; must make a perpetual and daily vow to go in
certain directions; must avoid useless talk; must limit the
articles of his dict and enjoyment for the day' must worship
at fixed times, morning, noon and cvening; must give charity
for the sake of knowledge, cte., every day; must try not to
transgress the last seven vows,

(3) He must meditate faultlessly, regularly and for fixed
hours, not less than 48 minutes every time.

(4) He must fast faultlessly on the 8th and 14th day of
cvery lunar fortnight.

(5) He must not take animate vegetable and water.

(6) He must not take or give food or drink at night.

(7) He must give up sexual intercourse cven with his
wife.

(8) He must glve up his means of livelihood, cooking, cte.

(9) He must give up his desire for the wmldly objects,
and be contented with abandoning all his properties except
a few clothes and utensils.

(10) He must not advise on any worldly activity.

(11) He will beg his food and refuse what is especially
prepared for him.

A householder must have seven supplementary vows:
(1) taking a lifelong vow to limit directions; (2) taking a vow
to limit a period of time; (3) taking a vow not to commit
purposeless sin; (4) taking a vow to devote so much time
every day for spiritual advancement; (5) taking a vow to
fast on four days of the month; (6) taking a vow every day
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limiting one’s enjoyment of consumable and non-c(msunm_blo
things; and (7) taking a vow to take one’s food after feeding
the ascetics with a portion of it.

There are five defeets or partial transgressions (aticara)
in a man of right belief: (1) doubt, (2) desire of sensual plea-
sures, (3) disgust, (4) thinking highly of wrong belicvers, and
(5) praising them.

The partial transgressions of the first vow («himsa-
anuvraia) arc the following:—(1) angrily or carelessly tying
up an animal or human being; (2) angrily or carelessly beating
an animal or human being; (3) angrily or carclessly mutilating
an animal or human being; (4) angrily or carclessly over-
loading an animal or human being; (5) angrily or carelessly
withholding food or drink from an animal or human being.
Partial transgressions of the second vow are the following:
(1) preaching false doctrines; (2) divulging the sceret actions
of a man or woman; (3) forgery and perjury (kugalekhakriya);
(4) unconscientious dealing by means of specch (nyasapa-
hara); (5) divulging what one guessces by seeing the behaviour
of others.

Partial transgressions of the third vow are the following:
abetment of theft, recciving stolen property, illegal traffic,
false weight, and adulteration.

Partial transgressions of the fourth vow are the following:
(1) bringing about the marriage of people who are not one’s
own family; (2) intercourse with a married immoral woman;
(3) intercourse with an unmarried immoral woman; (4)
unnatural sexual intercourse; (5) intense sexual desire.  The
partial transgressions of the first gunavrate arc the following :—

(1) negligence to go higher than one’s own limit in the
VoW

(2) negligence to go lower than one’s own limit in the
vow;

(3) negligence to go in the eight. directions beyond one’s
own limit;

(4) negligenee to increase in one direction and decrease
in another the boundaries;

(5) forgetting the limit in the vow.

The partial transgressions of the sccond gunavrate are
the following:—

(1) sending for something beyond the limit;

(2) sending someone out beyond the limit;

(3) sending one’s voice out beyond the limit;

(4) making signs for persons beyond the limit;

(5) throwing some material beyond the limit.
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The partial transgressions of the third gunavrata are the

following :—

(1) indulging in fun at another;

(2) mischievous practical joking;

(3) garrulity;

(4) overdoing a thing;

(5) keeping too many consumable and non-consumable
objects.

The partial transgressions of the first §iks@rratal are the
following :—
(1) misdirection of mind;
(2) misdirection of body;
(3) misdirection of speech;
(4) lack of interest;
(5) forgetting due formalities.

The partial transgressions of the third siksavrata are the
following :—
(1) taking living things.
(2) taking anything connected with a living thing;
(3) taking a mixture of living and non-living things;
(4) taking exciting food.
(5) taking badly cooked food.

The partial transgressions of the fourth siksavrata are the
following :—
(1) placing the food on a living thing;
(2) covering it with a living thing;
(3) delegation of host’s duties to another person;
(4) lack of respect in giving;
(5) not giving at the proper time.

The partial transgressions of peaceful death are the
following :—
(1) desire to prolong one’s life;
(2) desire to die soon;
(3) attachment to friends;
(4) repeated remembrance of past enjoyments;
(5) desire of enjoyments in the next world.

The fruition of charity is different according to the differ-
ence in manner, thing given, person who gives cand the person

1 §iksavratas—They are all intended to encourage the laity in the perform-
ance of their religious duties.
The partial transgressions of the sccond diksavrate, which are unim-
portant, are not mentioned in this book.
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to whom it is given. The manner of giving is of nine kinds:
(1) respectful reception of an ascetic; (2) seating him on an
exalted seat; (3) washing his feet; (4) worshipping him; (5)
saluting hims: (6-8) purity in speech, body and mind; (9)
faultless way of giving food. The giver must possess seven
qualities: (1) he must not wish any gain in this world in its
exchange; (2) he must give calmly Wlth{mt anger; (3) he must
be happy at giving; (4) without deceit; (5) without envy;
(6) without repentance; and (7) without pride.

The person to whom the thing is given must be one of
the three kinds: (1) asceties, (2) laymen with vows, (3) lay-
men with rieht belief but not with vows.

Karundadana is the gift of compassion to any one who is
in need of it. T{ is of four kinds: (1) food, (2) medicine,
(3) knowledge, and (4) removal of the canse of fear.

The causcs of bondage (bandhea) arve the following:—(1)
wrong helief; (2) perverse belief; (3) doubt, scepticism; (4)
vencration; (5) wrong helief caused by ignorance; and (6)
inborn error.

Vibrations in the soul through mind, body and speech,
are the following: true mind, false mind, mixed true and false
mind, neither true nor false mind.

The soul which has passion assimilates matter which
is fit to form karma. This is called bondage. Tt is of four
kinds according to the pature of karmic matter, duration of
the attachment of karmic matter to the soul, fruition, number
of karmic molecules which attach to the soul.

The relinquishment of karmic mafter is caused by
austerities (tepasa@ nirjara ca). Prevention is proper control
over mind, speech and body.  This is called Gupte.t  Samitis?
are the following:—yproper care in walking, speaking, cating,
lifting, laying and excreting.

The ten virtues are the following:—forgiveness (wttama-
ksamd)., humility (uttama mardava), honesty (ullama  dr-
java)2 contentment (uttama Sauca),® truthfulness (uttama

L ¢f. Utaradhyayana, XXX. Samitis—The five samilis are the ways of
arresting the inflow of karma with reference to outward behaviour. In order
to arrest the inflow of karma, one must, guard the words of one’s mouth.  Cir-
cumspeetion must be exercised about all matters connected with eating.  An
aseetic must be earcful to possess only five cloths, Tqually important with
the five rales of outward hehaviour ave the rules for controlling the mind, speech
and body (guptis: manogupti, vacanagupti and kayagupti).

2 Uttumna drjava-—arjava has heen understood by some as that simplicity
which is opposed to cunningness.

3 Uttama $auca—Stevenson points out that there is a manifold duty of
purity and cleanliness binding on all monks, for an ascetic must keep himself
froe from all suspicion of dishonesty or thieving; he must also keep his body
pure and his soul free from all dark thoughts (Heart of Jainism. p. 154),



TATTVARTHADIGAMA SUTRA 167

satya), restraint (uftama samyama), austerities (uttama tupa),
renunciation (uttama tyaga), selflessness (uttama dakificanya),
and chaste life (uttama brahmacarya).

Twelve meditations are the following :—transitory, help-
lessness, mundancness, loneliness, separateness, impurity,
inflow, stoppage, relinquishment, universe, rarity of right
path, and nature of right path.

Twenty-two sufferings are the following :-—hunger, thirst,
cold, heat, nakedness, inscct-bites, dissatisfaction, women,
walking too mmuch, sitting, sleeping, abuse, beating, begging,
discase, failure to get alms, contact with thorny shrubs, dis-
comfort from dust, respeet or disrespeet, lack of knowledge,
conceit of knowledge, and failure to attain supernatural
])()\\'(‘T'.

Extcernal austerities are the following:—(1) fasting;
(2) eating less; (3) taking a mental vow to accept food from
a householder, if a certain condition is fulfilled; (4) daily
renunciation of one or more of the six kinds of delicacies, c.g.
butter, milk, curd, sugar, salt, ete.; (5) sitting and sleeping
in a lonely place; and (6) mortification of the body.

Internal austerities are the following:—expiation, re-
verence, service 1o the saints or worthy people, study, con-
centration, abandonment of attachment to the body.?

The nine kinds of expiation are the following: (1) full
and voluntary confession to the head of the Order; (2) re-
pentance for faults; (3) doing good; (4) giving up a much
beloved object; (5) giving up attachment to the body; (6)
penance of a particular kind; (7) degradation; (8) rustication
for some time; and (9) fresh readmission.

Reverence is of four kinds:—for right knowledge, right
belief, right conduct and for the observance of the proper
form of respect (upacaravinaya).

Concentration is of four kinds:—painful, rightcous,
unrighteous and pure.

The distinctions between the possessionless saints should
be considered with reference to conduct, scriptural knowledge,
signs, colour affections, contemporaries or successors of the
Twrthankaras, ete.

The liberated soul should be considered with reference
to space, time, state of existence, sex, tirtha (Tirthanikara,
teacher), conduct, knowledge, stature, interval, number,
quantity, ete.

The liberated state has no signs to characterize if.
Liberation takes place only in one time (kdla).

VO Uttarddhyayona, XXVITTL 34,
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From the critical summary of the contents of this Sitra
it will be seen that the tenets of primitive Jainism as ex-
pounded in the agama texts, were systematized for the first
time by Umasvati. The outlines of Jainism as a religion
and philosophy go to show that the doctrines are yet some-
what crude and the concepts are still vague and indefinite.
The Jaina notion of karma is undoubtedly of a physical
nature. How is it possible for the karmic matter to flow into
an individual life to produce a colour effect on soul? How
far is such a theory tenable scientifically and metaphysically ?
These questions are sure to exercise the brains of modern
students. In conceiving the soul as a conscious principle
co-extensive with the whole of the living organism, the Jaina
thinkers made a departure no doubt from the Samkhya idea
of Puruga and the Upanisadic idea of Atman. So far as
they stood for the innumerability of souls, their position is
identical with that of the Samkhya teachers. Tt is rather
unexpected that the Jaina meditations partake more of the
nature of superficial mental reflections adapted to the practice
of certain austerities than of the meditations according to
the time-honoured yoga practice. Tt may be true, as claimed
by some, that Mahavira could have trances in any posture
and at case. In other words, he was a great layayogin but
»ven Umasvati’s treatisc does not throw any clear light on
the early Jaina method of yoga.



AprpPENDIX T
VIVIDHATIRTHA-KALPA

The TVividhatirtha-kalpe of Jinaprabhastivi is a Jaina
book, edited by Jina-vijaya Sari and published at the expense
of Bahadur Singh Singhi. It contains accounts of places
sacred to the Jains. The work, as it stands, contains legends
mixed up with facts. Great care should be exercised in
separating fact from fiction in order to have a true picture
of the sacred places of the Jains. Tn some places, new
materials arc available which, T believe, will be helpful to
students of Teonography and Ancient Tndian Geography.
In order to make a critical study of the subject, some of the
modern publications such as Cunningham’s Ancient Geo-
graphy revised by S. N. Majumdar, N. L. De’s Geographical
Dictionary, my Geographical Essays, India as described in
early teats of DBuddhism and Jainism, Geography of FEarly
Buddhism and my paper on Sacred Places of the Jains pub-
lished in the U. P. Historical Society’s Journal should be
consulted.  This text should be studied along with the
Jambuddivapannalii.

Ahicchatra.—Samkhyavatl was the carlier name of Ahi-
cchatra.! Parévanatha wandered about in this town.  Kama-
thasura, inimical to Parévanatha, caused an meessant shower
of rains, inundating the entire earth. Pardvanatha was
immersed in water up to his neck. To protect him, the
Nagaraja of the place, accompanied by his queens, appeared
on the scene, held a canopy of his thousand hoods over his
head, and coiled himself round his body. That is the reason
why this town was named Ahicchatra.2 A brick-built ram-
part was constructed in the same zigzag course in which the
Nagaraja wended his way. The rampart still exists. On

1 Vevidhartirthakalpa, p. 14. It was tho capital of Northern Paficalu.
1t was also known as Chatravati (identical with modern Ramnagar in the
Bareilly district). The old name of Ahicchatra is Adhicchatra (vide Luders’
List of Brahmi I'nscriptions, Index) which is nearer to the Greek form of Adisadra
of Ptolemy (MeCrindle’s Aneient India as deseribed by Ptolemy. p. 133: B. (.
Law, Geoyraphy of Early Buddhism, p. 18; {for fullor details vide B. ('. Law,
Panicalas and their Capital Ahicchatra, M.A.S.1., no. 67).

2 1bid., p. 4. Pubba-nivaddha-verena  kamathasurena aviechinnadhiara
pavdelim varisumto ambu-haro vivvvio. Tena sayule mahimandale egavanne-
vibhic, I)harunnmlmrr, Ndagardena aggamah lSlIlMH scthea (:qnmlu'na mani-rayanu
cimeaiam sahassu- su'mllmplmna -mamdula-chattam  samino wvarim Icaraun an
hitthe kunt]al?l«(wabhog( na sa'mqmzhm 80 uvasagge NIraGrio. Tao param tise
nayarie Ahichattatti ndmam samjayam,
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this spot, Samgha built a caitye to Lord Parsva, with seven
kundas (wells) to the cast. Inside and outside, the town
has many wells and tanks. Not far from the Mula caitya,
stands another caitya of Parévanatha called Siddhaksetra.
Near the rampart is the image of the goddess Amba, mounted
on a lion, together with an image of Nemi. Here is a tank,
called Uttara, full of pure water. The local belief is that
leprosy is curced by bathing in it and rubbing the body with
the soil of the holy site.

Here grow varvious medicinal plants and herbs: Jayanti,
Nagadamani, Sahadevi, Aparajita, Laksana, Trivarni, Nakuli,
Sakuli, Sarpaksi, Suvarnasila, Mohaui, Syfl.ma.li, Ravibhakta,
Nirvisi, Maytrasikha, Salya, Vidalya, etc. Here are to be
seen many popular shrines, viz. Harihara, Hiranyagarbha,
Candikabhavan, Brahmakunda, and the like. This town is
the birth-place of the great sage, Krsna.

Kampilya, the capital of south Paficdla, was situated
on the bank of the Ganges.! It was hallowed by the five
auspicious incidents in the life of Vimalanatha, the thirteenth
Tirthatikara. Tt also claimed Arsacinva, the disciple of
Kaundinya and Gardhavali, a Jain saint.

Mathurapuri?: Two ascetics, Dharmaruci and Dharma-
ghosa, used to dwell in Mathura. Mathura was then twelve
yojanas long, nine yojanas broad, watered by the Yamuna,
well-guarded by ramparts, and adorned with Hara-temples,
Jina-houses, lakes, wells, tanks and fairs. They spent here
four months in a grove called Bhiidharamani, abounding
with many trees, creepers, fruits and tlowers. Kuvera, the
lord of that grove, felt inclined towards Jainism after hearing
their solemn words in reply to a promise of boon on his part.
One day they asked him to take them and their samgha to
the reign of Meru for the purpose of worshipping the caitya.
Kuvera agreed to take them as desired, but reminded them
that if the samgha would go with them, the gods might cause
dangers and difficulties. So he desired to build the stipa of
Meru with an image of Lord Suparéva on this very spot.
The sages having approved of his proposal, Kuvera erected
that very night a stapa, decked with gold, encircled by the

L Vividhatirthakalpa,  p. 0. Tatthe  Qumgd-niama-mahanal-taramga-
paklhalgiamdana-paydra-bhittiam Kampillapuram nima nayaram. Cf. Maha-
bharata, 1, 138.73.

2 Muthura or Madhuri is generally identified with Maholi five miles to the
south-west of the present town of Mathura or Muttra. Tt was the capital of
the Sarasena country built by Rama’s brother Satrughna after killing the
Yadava Lavana at the site of Madhuvana. Hence it was known as Madhupuri
according to the Mahdbhdrata (Sabhiéparva, XXX, 1105-6). For details vide
B. C. Law, Mathurd in Ancient India, J.R.A.5.B., Vol. X111, No. 1.
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gods, adorned with festoons, and enclosed with three bands.
Round every band were images, studded with five-coloured
gems. When the day dawned, the people saw this and were
unable to decide whether it was Lord Siva (Svayambhideva)
or Narayana in his anantasayyd, or Brahmi, or Vasundhara
or the Sun, or the Moon. The Buddhists claimed it to be a
Buddha-kiita, The matter was decided by the following
stratagem: Kach person wrote down the name of his god on
a picee of cloth.,  But the gods destroyed all but that bearing
the name of Suparsva by a storm raised at the dead of night.
The cloth was shown all over the town, and the ceremony of
ablution began. A person, rich or poor, whose name would
first reach the hand of a Kumari in the sphere of Nama-
garbha was to be entitled to start the bathing ceremony.
This arrangement was made on the tenth night. On the
eleventh night, the swmghe bathed it with thousands of
pitchers filled with water, along with milk, curd, saffron and
sandal.  The gods bathed it in concealment.

Mathurda was a centre of heretical ascetics and was
lkmown for the pilgrimage to the temple of Bhandira Yakkha
(p. 18).  The Vimdhativthakalpe  mentions  the  following
gardens of Mathura: tala, bhandiva, kola, bahula, Willa, and
lohajangha.

The place came to bhe known as Siddhaksetra from the
perfection duly attained by the two sages.

An avaricious king of Mathurda ventured to seize the
gold and gems by breaking the stape; but he incurred the
fury of the gods, and his head was broken to picees.

Afraid of the king and the greedy people, Kuvera, the
consort of Kuvera, covered the stiipa with brick at the
behest of the samgha.  She asked the people to worship the
stone image of Lord Pardva outside.

At the time of attainment of perfection hy Viranitha,
Vappahatti Stri was born.  He restored this place of pil-
grimage, and adored Lord Paréva.

This town is the birth-place of Vasudeva (Krsna).
Here are the temples of Arya Mangu and Hundiya Yaksa.

Here are these five notable spots:  Arkasthala, Vira-
sthala, Padmasthala, Kusasthala, and Mahasthala. Here
are alse to be scen these twelve forests: Lauhajanghavana,
Madhuvana, Vilvavana, Talavana, Kumudavana, Vinda-
vana, Bhandiravana, Khadiravana, Kamikavana, Kolavana,
Vahulavana and Mahavana.

The five popular shrines of the place are: Visrantika-
tirtha, Asikunda-tirtha, Vaikuntha-tirtha, Kalifijara-iirtha,
and Cakra-tirtha,



172 SOME JAINA CANONICAL SOUTRAS

-~

In 826 Vikrama era, Srivappahatta Siri installed the
image of Srivira at Mathura.

Saint Kilavesika, son of king Jitadatru, being attacked
with piles, staycd in the mountain of Muggila.

Somadeva, with a view to seeing the influence of saint
Sankharija, took his initiation at Gayapura, went to heaven
and was born at Kaél as sage Harikesabala.

Kambala and Sambala, having attained knowledge by
the grace of Jinadasa, were reborn as Nagakumaras.

When a terrible famine broke out, lasting for about
twelve ycars, Khandi, a citizen, introduced the practice of
compulsory reading of the sacred seriptures (agamas).

Hastinapurat: Rsabha, the first Terthasikara, had two
sons, Bharatedvara and Bahubali. He installed Bharata
on the throne and offered Taksadila to Bahubali. He divided
his kingdom also among his other relations. Anga was
named after Angakumara, Kuruksetra after Kuru, and the
same as {o Vanga, Kalinga, St@rasena and Avanti. King
Hasti, the son of King Kuru, founded Hastinapura on the
bank of the Bhagirathi (it should be Yamuna).

Santi, Kunthu and Aranatha, the sixteenth, seventeenth
and eighteenth Terthasikaras, who were blessed with mira-
culous powcer, were born here.  The fifth, sixth and seventh
Tirthankaras were not only initiated here but they attained
supreme knowledge (kevalajfianae). T.ord Rsabha broke his
first religious fast at the house of prince Sreyamsa, the grand-
son of Bihubali. The great sage, Visnukumara by virtue
of severe penances, controlled Namuci.

Here were born many great personages, such as Sanat-
kumara, Mahapadma, Subhiima, and Parasurama.

This is the place which was hallowed by the birth of the
Pandavas and the Kauravas. Here are the magnificent
temples of Santinatha, Kunthunatha, Aranatha and Ambika.-
devi. Here were built four caityas watered by the Yamuna.

Kausambi®: Kausambi is the principal city in the
kingdom of Vatsa. The brick-built fort of king Pradyota
still exists.

1 Tt was o capital of the Kuru kingdom traditionally identified with an
old town in Mawana tahsil, Meerut (Cunninghamn, A4.G. 1., p. 702.)

2 1t was the eapital of the Vatsa kingdom. This city was built where
existed the hermitage of king Kuddmba (See Asvaghosa’s Seundarananda Kavya ;
Cf. Papaficasddani, 1T, 389-90). Tt was a well-known city in northern India.
According to the Buddhist scholiast Buddhaghosa the city eame to be called
Kosambi or Kausambi beeause in founding it the Kosamba trees were uprooted
here and there. (For details sco B. C. Law, Kaudimbi in Ancient Literature,
M.A.S.1., no. 60).
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Udayana, son of Sa.tauika, versed in the Gandharva lore
(science and music) was the king of Vatsa. Here are many
Jina images in the temples. Here many forests are watered
by the Kalindi (Yamuna). Candanavala fasted here for
about six months in honour of Mahavira.

Lord Padmaprabhu was initiated here. The ity con-
tained many Kosamba trees casting their cool shade (yatiha
simiddhacchaya kosambataruno mahapuwmdand disemti).  Hoere
in the temple of Padmaprabhu the image of Candanavali
can be seen.

The city of Kausambi is a great place, hallowed by the
birth of Jina.

Ayodhyanaguri.—Ayodhya ! is known by such other
names as Ayodhya, Kosala, Vinita, Saketa, Tksvakubhimi,
Ramapuri and Kosala. Tt is the birth-place of Rsabha,
Ajita, Abhinandana, Sumati, Ananta, and Acala DBhanu.
It was the capital of Dadaratha, Rama and Bharata.  Seven
family preceptors like Vimalavahana were horn here.  Here
the most devoted Sita faced and withstood the five-ordeal.
It is twelve yojanas long, and nine yojanas broad. Here
Cakresvari and Gomukha Yaksa removed the obstacles of the
Samgha. Here the river Gharghara-daha mects with the
Sarayfi and is known by the name of Svargadvara (Gate of
Heaven).  Twelve yojanas from this place is the Astavata
mountain, where Lord Adiguru attained enlightenment.
Here were established twenty-four Jina images. At the
cast gate are the images of Rsabha and Ajita; at the south,
four images of Sambhava, ete.; at the west, cight images of
Suparsva, cte.; and at the north, ten images of Dharma, cte.
The citizens used to sport in the valley of the Astapada.

Here still exists the temple of Nabhiraja. Parévanatha-
vatikd (Grove of Par§vanatha), Sitakunda (a hot-spring),
and Sahasradhara (thousand streams) are to be seen here.
On the rampart lies a Yaksa, the lord of furious elephants.
Even now elephants do not pass by it. Here arc many
popular shrines. Ayodhya is watered by the river Sarayi.
Govinda Siri, while wandering about at Serisaya, took his
bath here. Many images were brought and sct up at
Ayodhya. Kumarapala, the king of the Calukyas, installed
one of the images.

1 Some think that Saketa and Ayodhya wero identical but. Rhys Davids
has been successful in pointing out that both cities wero existing in the Buddha’s
time. This cily sank to the level of an unimportant town in Buddha’s time.
(Buddhist India, p. 34). During the Buddhist period it was the capital of
southern Kosala. It is on the river Sarayii, five miles distant from Fyzabad
railway station. Tt roughly corresponds to modern Qudh (B. C. Law, Geography
of Early Buddhism, pp. 5, 23-24).
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Astapadatirtha:  Here the sons of Rsabha and many
sages  attained perfection. Indra erected  three stitpas.
Bharata built a caitye called Simha-nisadya and twenty-four
Jina images together with his own.  The sons of Sagara dug
a diteh, “which was ultimately turned into a sea. Here
Ravana was attacked by Bali. Mount Astapada (Kailasa)
is a great (irthe.

Varanasinagari.—Varanasi is a town in Kasi, watered
by the Ganges. Two rivers, Varuna (Varna) and Asi, join
the Ganges here; hence it is named Varanasi.

Here were born {wo Brahmin brothers Jayaghosa and
Vijayaghosa., who were versed in the four Vedas.  They took
to asceticism and attained salvation. Here hived an old
merchant named Bhadrasena whose wife was Nanda and
daughter, Nandasri. Nandasri retired from the world and
received initiation.  Two ascetics, Dharmaghosa and Dharma-
yada, spent the nights here during the rains.

King Haridcandra of Ayodhya lived here for long with
his wife, Sutard and his son, Rohitdasva. One day In(lm,
king of gods, spoke highly of his picty. Two gods dis-
believing e state ment, came down to the carth, one in the
form of a wild boar. The boar began to cause ravages in
the vihara of Sakravatara, when Haridcandra .q)p(nu'ul on
the scene and struck him with an arrow. But the boar
vanished and a pregnant doe was found killed.  To make
atonement, the king sought the advice of his family preceptor
whose daughter, Vaficana, was then lamenting the loss of
the doe. The family preceptor grew wild with the king
who, to appease his wrath, pl’()p()ﬁ(’(l to present him with his
entire kingdom and Vaficana, with a lakh of coins.  The ficry
sage accepted the offer of the kingdom and pressed the king
for the promised amount from outside the kingdom. The
king came to Kasi, sold his wife and son to a Brahmin and
himsclf to a Candala, and thus paid off the sum promised
by him. Very soon a great pestilence broke out in the town.
Sutara who was thought to be a devil had to court punish-
ment. Rohitasva died by snake-bite. While his corpse
was brought to the cremation ground, Hari$candra demanded
Sulka (price of labour). Haridcandra was re-installed on
the throne and a reign of law and order followed.

Varanasi is divided into four parts:—

(i) Devavaranasi.—Hecre is the temple of Visvanitha
wherein are to be seen twenty-four Jinapattas.
(i1) Rajadhani Varanasi.—Here live the Yavanas now.

1 Vide N. L. De, Geographical Dictionary, pp. $2-3.
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(iii) Madana Varanasi, and
(iv) Vijaya Varanasi.

Here are many popular shrines. Near the Dantakhata
tank is the caitye of Parsvanatha. Six miles away {from this
place is an clevated temple of Bodhisaltva.

S’rdva.stinagwﬁ 1: Sravastl is an ancient important town,
now known as Saheth Maheth. Here is still to he seen a caitya
adorned with the image of Sri Sambhavanatha. At its gate
stands an Adoka tree of erimson colour.  Here is a Buddhist
temple where kings, devoted to the Buddha, used to offer
horses before the deitics.  Here the Buddha made a brilliant
display of his arts, and Lord Sambhavasvimi attained the
bliss of Kevalujiidne. Saint Kapila came to this town for
the purpose of acquiring knowledge. In course of time,
he attained perfection.  Lord Mahavira spent a night here
during the raing and practised various forms of religious
austerities.  Here Bhadra, son of king Jitasatru, became
an ascetic in course of his wanderings, and he afterwards
attained perfection.

Ratnaodhapura.—Ratnavaha was a town in  Kosala,
watered by the river Gharghara. Here Dharmanatha, vhe
lamp of the Tksvaku race, was born of Suvrata, wife of king
Bhanu. A nagakumara built here a cadtye in honour of
Dharmanatha, whose image is still to be seen here in the midst
of the figures of the nagas.

Mthila-tertha 2 : The kingdom of Videha is now known
as Tirhut. Here was a flourishing town called Mithild which
is now known by the name of Jagati. Not far from it lies
Kanakapura. Mallinatha and Neminatha were not only
initiated here but attained supreme knowledge.  This is the
birth-place of Akampita. The confluence of the Ganga and
the Gandaki has made this town sacred. Mahavira lived
and wandered about here. Here is a famous big banyan
tree. It is the birth-place of Janaki. The place where

1 Sabeth-Maheth is the modern equivalent of the site of Sravasti of ancient.
fame. The entire site lies on the borders of Gonda and Bahraich districts of
Oudh in the United Provinees and it can best he reached from Balarampur, a
station on the Gonda-Gorakhpur branch of the OPR. 1t is situated ten iles
from Balarampur. It can also be reached from Bahraich which is at a distance
of 26 miles. The name Saheth-Maheth denotes not only the site of the city
proper but also the adjoining aveas of archacological importance.  (For details
vide B. C. Law, Sravusti sn Indian Laterature, M.A.S.1., No. 50.)

2 Mithila was a eapital of Videha, also called Tirabhiikti, modcern Tirhut.
Tt has beon identified with modern Janakapura, a small town within the Nepal
border. Tho districts of Mazaffarpur and Darbhanga meet to the north of it.
(For further details vide B. C. Law, Mithila in Ancient India in India Antiqua,
Leiden, 1947, pp. 223 ff.)
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Rama and Sita were united in wedlock is known as Sakalya-
kunda. The place has many popular shrines in it.

Compapuri :1 In Campapuri was born Vasupijya, the
twelfth  Jina, who attained kevdalajfiapa and  nirvana.
Karakandu who was the ruler of this place installed the
image of Parévanidtha in the tank of Kunda. He afterwards
attained perfection. Here Virasvami spent three nights
during the rains in Prigsthicampa. Kipika, son of king
Srenika, left Rajagrha on the death of his father and made
Campa his capital.  Here reigned Karna.

Palaliputranngara 2: On the death of his father Kanika,
Udayi became the king of Campa. He was so much over-
whelmed with grief that the ministers thought it proper to
transfer his capital.  Augurs were sent out for selecting a
site suitable for the construction of a new city.  They reached
the bank of the Ganges where stood a Patala tree. They
saw a number of worms entering the mouth of a nilakantha
bird that lived on the tree. This they thought to be an
auspicious sign and a town was built at that very site. It
was named Pataliputra after the name of the Patala tree.
It was also called Kusumapura, as the tree was laden with
many Kusumas (flowers). Udayi built here a caitya of Sri
Nemi and became an advocate of Jainism.  Here reigned
nine Nandas. The Nanda dynasty was overthrown by
Canakya, a shrewd Brahmin politician, who installed Candra-
gupta Maurya on the throne. After the demise of Candra-
gupta, Bindusara, Adoka and Kunala adorned the throne of
Pataliputra. Miladeva, an expert in all branches of arts,
and Acalasarthavaha, a rich man, lived in this place.  The
Ganges flows by the city. To the north of it is a vast expansc
of sand. The great sage Sthiillabhadra observed here a
religious vow of austerity.

1 Campé was the capital of the Angas. In the 6th century B.C. it was
a big town. Its ancient name was Malini. Tn the Malkabharata it is described
ag the placo of pilgrimage. According to the Jaina Campakasresthikathd,
Campa was in a very flourishing condition. The celebrated Chinese pilgrim
Yuan Chwang calls it Chan-p’o. The city of Campi is situated at a short
distance from modorn Bhagalpur. (For further details vide B. C. Law, The
Angas in Ancient India, J.B.B.E.A.S.,N.8., Vol. XX, 1944, pp. 47(f.)

2 It was originally a village of Magadha known as Pataligaima. Ajatasatru
was the roal founder of Péataliputra to which the capital of Magadha was ro-
moved by his son and successor, Udayibhadda. It was built near the confluence
of the Ganges, $56n and Gandak but now the S8n has roceded some distance
away from it. This city was visited by the Chinese pilgrims in the 5th and 7th
centuries A.D. It was tho capital of the later SiSunagas, the Nandas and the
Mauryas. During the reign of Candragupta Vikramaditya it was a magni-
ficent and populous city. For further details see B. C. Law, Tribes in Ancient
&ndig‘,l)pp. 22711; B. C. Law, The Magadhas in Ancient India, R.A.S., Mon.

o. 24).
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Parsvandtha-tirtha*: In ancient times there was the
image of Sri Paréva-natha in Campa in the suburbs of Ratna-
kara. Sohamma Vasava worshipped it. Later, in the forest
of Dandaka, two asuras (demons), realizing the influence
of Raghava, offered it to Ramabhadra. The daughter of
Videha with Raghupungava worshipped it. It was also
worshipped by Sakra. Krsna and Valarama were born of
the line of Yadu. Kesava got a kingdom in Yovana.
Krsna installed an image of Parsva on a sanctified spot in
the town of Sankhapura. The festival of ablution at Dvara-
vati dates from that. He worshipped the image after duly
installing it in a temple which miraculously escaped destruc-
tion when the city of Dvaravati was consumed by fire. The
sea engulfed this beautiful temple and the image along with
Dvaravati. Dhanesvara, a merchant of the town of Kanti,
rescued the image of the Lord from the water while returning
from Simhala and took it to his native town where he began
to worship it after installing it in a temple erccted for the
purpose.

After the death of Dhanesvara, Nagarjuna, the chief of
saints, brought that image home by the celestial path for
checking passions (rasastambhana), from which circumstance
the place was called Stambhanakatirtha. People used to
worship it as a demon. The merit derived from offering
gifts and oblations at Pava, Campa, Astavata, Raivata,
Sammeda, Vimala, Saila, Kadi, Nasik, Mithila, Rajagrha,
cte., is acquired simply by the sight of the image of Par§va-
natha.

Kdadambari is a forest near Campa. Here is also a
mountain called Kali. Below this is a large tank called
Kunda. Here lived an elephant named Mahihara. Once
Parévanatha wandered about for four months in front
of Kalikunda. The elephant saw the Lord and remembering
the condition of his previous birth, brought lotuses from
the tank and worshipped the Lord with them. King Kara-
kandu was sad not finding the Lord here. Now, it so happened
that a high image sprang up from under the earth. The
king duly worshipped it and built a temple for its installation.
From this circumstance the place became known as Kali-
kundatirtha.

1 Tt is also known as Sametasikhara situated in tho Hazaribagh districv
very frequently visited by the Jains. The height of this hill is about 5,000 ft.
There is a Digambara Jain temple on the top of the hill and some Svetambara
temples stand at its foot. Parivanitha before his passing away came to the foot
of the hill and obtained emancipation (B. C. Law, Geographical Essays, p. 213.)
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Kotisila is a tirtha in Magadha. Cakrayndha, the first
ganadhara, fasted at this place, with the result that he
attained perfection. Many saints practised penances here
and attained perfection.

Apapapurit: Near it is still to be seen a mountain
cave reverberating with the voice of the antima-jina (Maha-
vira). In course of his peregrinations Mahavira came from
Jrmbhika to the forest of Mahasena. Eleven ganadharas,
Gautama and the rest, were initiated here. Vardhamaéana
fasted here for two days, then imparted his last instruction,
and having arrived at the toll-house of king Hastipala,
attained Nirvana.

Vaibharagiri 2: This hill has a well of juice having the
power to remove poverty and a kundu of hot and cold water.
Here shine the peaks of Trikiita and Khandika. Here are to
be seen various kinds of medicinal herbs, rivers like the
Sarasvati, many popular shrines like Magadha, Locana,
etc., and many images of Arhats in the temples. On a visit
to Salibhadra and Dhanyarsi, onc gets freed from all sins.
The lion, the tiger and other beasts of prey do not create
disturbances at these shrines., On all sides, the viharas are
to be seen. In ancient times, it was the residence of the
heroes like Rauhineya. Rajagrhapura stands in the valley
of this mountain. In later times it was known by such names
as Ksitipratistha, Canakapura, Rsabhapura, Kusagrapura,
and Rajagrha, Here was a lovely temple called Gunasila.
Metaryya built here the rampart of Satakaumbha. Here
were born wealthy bankers like Salibhadra. Here existed
thirty-six thousand houses of merchants. Jina Suvrata
performed his religious vow at the shrine of Aévavabodha.
Jarasandha, Srenika, Kanika, Abhaya, Megha, Halla, Vihalla
and Nandisena hallowed the place by their noble birth.
Eminent ascetics like Jambusvamin, Krtapunya and Sejjam-
bhava, and devoted wives like Nanda were born here.

1 It was hero that Mahavira breathed his last. It was also at this place
that the Buddha ate his last moal at the housoe of Cunda the smith and was
attacked with dysentery. The Mallas used to reside here. The nine Malla
chiefs to mark the passing away of the great Jina were among those that
instituted an illumination on the day of the new moon saying, ‘Since the light
of intelligence is gone, let us make an illumination of material matter.” Accord-
ing to some Péavi, Papa or Pavapuri is the same as Kasia situated on the
little Gandak river to the east of the district of Gorakhpore. It seems that tho
city was situated near Rajgir in Bihar. Mahavira left his mortal existence when
he was dwelling in the palace of king Sastipala of Pava. Four beautiful Jain
temples were built at tho spot where Mahavira left his mortal existence (B. C.
Law, Geographical Essays, p. 210; P. C. Nahar, Tirtha-Pavipurs, 1925).

# Vaibharagiri also called Vebhara is & mountain in Magadha (Patna and
Gaya districts). The city of Girivraja is encircled by five hills of which Vebhara
is one. Vide B. C. Law, Rajagrha in Ancient Literature, M.A.S.I., no. 58).

12B
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Mahavira spent here fourteen nights during the rains.
Therc are many sacred places at Nalanda. In front of the
stapa, called Kalyana, stands a temple of Gautama.

Satrufijayat : Ascetic Pundarika attained perfection at
the sacred place of Satrufijaya, which is also known as Siddhi-
ksetra, Tirtha-raja, Marudeva, Bhagiratha, Vimaladri, Vahu-
bali, Sahasrakamala, Talabhaja, Kadamba, Sata-patm,
Nagadhiraja, Astottarasata-kata, Sahasra-patra, Dhanka,
Lauhitya, Kaparddinivasa, Siddhi-éckhara, Muktinilaya,
Siddhiparvata and Pundarika. Tt is adorned with five
summits (katas).

It was visited by a large number of accomplished sages,
such as Rsabhasena and twenty-three arkats from Nabheya
to Vira excepting Nemidvara.

King Sri Vahubali built the temple of Marudeva at
Satrufijaya. Great sages like Nami and Vinami here at-
tained the bliss of perfection. Many saints and kings at-
tained perfect beatitude. Here the five Pandavas with
Kunti attained perfection. Ajita and Santi, two Jinas,
spent the lent here.  Nandisena Ganesa offered to Ajita and
Santi hymns beneficial to persons suffering from disecascs.
King Megha-ghosa, the great grandson of Kalki, built two
temples of Marudeva and Santi. Here stand the tempies
of Paréva and Vira at Padaliptapura. Below is the gigantic
temple of Neminatha. This temple of Yugadisa was restored
by Mantridvara Vagbhata at an enormous cost. Setthi
(banker) Javadi heard about the peculiar virtue of Satrufijaya.
He ascended the summit of the Caitya with his wife and
attained heavenly bliss by establishing the images of Punda-
rika and Kaparddi thercupon. On the south is the image
of primeval Pundarika and on the left is another image set
up by Javadi. The cave lying to the north of Srimad Rsabha,
set up by the Pandavas, still cexists. Close to the Ajita
Caitya lies the Anupama lake. Near Marudevi is the magni-
ficent Caitya of Santi. Here are mines of gold and silver
within a space of thirty cubits in front of the temple of
Santi. At a distance of one hundred cubits lies the Piirva-
dvara well.

Satrufijaya was under the rule of Dharma-datta and his
son, Megha-ghoga. Minister Vastupala, the younger brother
of Teja-pala, thinking of the defeat in future at the hands of
the Mlecchas, established the images of Adyarhat and

1 The most sacred of the five hills of the Jains in Kathiawar, at. the castern
base of which the town of Palitana is situated, 70 miles north-west of Surat.
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Pundarika. The image as set up by Javadi was broken into
picces by the Mlecchas. . ,

Palittan is a town in Valakya where lived Kaparddi,
the mayor of the place, who was a man of dissolute character.
One day two Siiris came to him on the occasion of the Satrufi-
jaya festival.

The Girindra,® the best of mountains, sanctified by Sri
Nemi, is known by such other names as Raivataka, Ujja-
yanta, cte. This mountain is situated at Surdstra. Here
exist the Jina temples on its summit. Vastupala built three
temples here to do good to the world. The Kunda known as
Gajendrapada was on the summit of the mountain. In the
temple of Satrufijaya built by Vastupala are the images of
Rsabha, Pundarika, Astapada, Nandi$vara and Amba. At
the sight of the peak called Avalokana sanctified by the lotus-
like feet of Sri Nemi, one’s desires are satiated. On its
summit, Samba (son of Jambavati), Pradyumna and Maha-
dyumna practised great religious austerities. Here the
anointed figure of Sri Nemi was replaced by a stone one,
studded with the gems of Kadmira. Here exist a large
number of rivers, springs, pits, mines and trees.

The Ujjayantal is a beautiful mountain in Sauragtra.
The emancipation-stone of Neminatha is known all over the
world. Here is a river named Vihala in Ujjayanta. On
its northern side exists the temple of Sakra (Sakravatara).
Here is Payakuttima on the pecak of Vidalasrnga. On its
nearest pinnacle is Kabbata-lake. The famous Kohandihara
shines on the top of the Ujjayanta. A river by the name of
Vegavati flows near by. The stone of the place is of tho
colour of red arsenic. Below is the golden land. Close by
is a mountain known as Tilavisarana. Herc is a river called
Sena. Inside lies the pit (rasukunda) of Ganapati. Near
the Karafija tree is an attractive place of pilgrimage known
by the name of Sahasasava, where lies the stone-figure of
a horse. In Ujjayanta is a stone known as Jiianasila (stone
of knowledge). Ascending the first peak of the Ujjayanta
and then descending to the south, one will come across a
cavern known as Patikara. To the cast of the house of
Kohandi lies the abode of hermits, which contains the image
of Vasudeva. Here is an image of Parvati at a distance of

1 Girinara or the ancient Girinagar or Girnar is identical with modern
Junégad. TUjjayanta is the mount Girnar close to Junagad in Kathiawar.
It is sacrod to Nemindtha the twenty-second Tirthankara of the Jainas.
Ujjayanta is written as Urjayata in the Rudradaman Inscription. According
to some Ujjayanta and Raivataka are identical (N. L. Dey, Geographical
Dictionary, p. 211).



VIVIDHATIRTHA-KALPA 181

ten cubits on its northern side. On its north is the cavern
of Adhomukha.

Kotindard is an important town in Saurastra where lived
a Brahmin named Soma who was well versed in the Vedas
and Agamas. He duly performed the six prescribed rites.

Raivatakagiri? : Nemi was  initiated near Chatraéila.
After having attained Kevalajiiane he obtained salvation
on the top of the Avalokana. Having come to know of the
salvation-spot from Nemi, Krsna sct up <Siddha Vinayoka’
after his attainment of salvation. Here Kalamegha, Megha-
nada, Girividarana, Kapata, Simhanada, Khodika and Revaya,
seven masters of the field (Ksetrapalas), sprang forth. On
the north of the Amba temple is a cave, which contains the
image of Girividarana. Here is the Svayamvara lake.
Below is a well. At a distance of twenty cubits from the
Amba temple is a cave. Here is Jirnakata. On the casy
path from here is Siddha Vinayaka. There is also the
Rajamayi cavern. Here are twenty-four Jina images and
24 caves. In front of Kalamegha is a river. On the north
lies a rocky cave. Here lies the store-house of Krsna.
Another store-house is in front of Damodara. Here stands
a high-pinnacled temple of Neminatha on the summit of the
Raivata mountain in Surastra on the western side. On the
east there was the anointed figure of Neminatha which
melted away.

In ancient times, in the country of Gurjara, Jayasimha-
deva having killed Khangararaja (king of Khangara), made
Sajjana king. He constructed the new temple of Nemi.
Vastupala and Tejapala were the distinguished ministers of
the king of Gurjara. Mahanadevi, the daughter of the
king of Kanyakubja (Kanauj) inhcrited Gurjara from her
father.  On her death she became the presiding deity of the
place and asked king Viradhavala (in a dream) to appoint
Vastupala and Tejapala as his ministers. This was done.
Once Vastupila and Tejapala went on a pilgrimage to Satrufi-
jaya with the permission of Tejapala’s wife, Anupamadevi.
Vastupala disbursed the whole amount in the tirthas of
Satrufijaya and Ujjayanta. Tejapala constructed a beauti-
ful town called Tejalapura in Girindra (Girnar) and
built the temple of Parévanitha named Asarajavibara after
the name of his father. He also excavated a beautiful lake
known as Kumarasara after the name of his mother. On
the east of Tejalapura a fort called Ugrascnagad and a Jina
temple were sanctified by Yugadi-natha. On the north

It is the mount Girnar near Junagarh in Gujarat.
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stands the temple of Dasadasa adorned with Visakha columns
on the bank of the river Suvarnarekha.

Vastupala built Marudevi’s temple. Tejapala con-
structed three caityas. Minister Depala rescued the temple
of Indra. Here is a water-pit of Govinda stamped with the
feet of Indra’s elephant called Airavata. On ascending the
top of the Chatrasila mountain the temple of the goddess
Ambika can be seen. Thence is visible the pinnacle of the
Avalokana mountain.

Asvavabodha tirtha.—Having attained perfect beatitude,
Jina Suvrata came from Pratisthanapura to the forest of
Korinta in Bharukaccha for instructing king Jitadatru, then
engaged in a horse sacrifice. He was welcomed both by the
king and people. The Lord gave the king religious instruc-
tions, relating a story of his previous birth.

On hearing the words of the Lord, the king recolleeted
his previous existence.  After death he was reborn as a god
in Sudbarma. He erected a jewelled caitye at the place
where the Lord could be scen. He installed an image of
Suvrata. It is from this circumstance that this shrine is
called Aévavabodh-tirtha. In course of time, it became
noted as Sakunika Vihara.

Candragupta was a king of Sripura in Ceylon. Candra-
lekha was his wife. He worshipped the goddess Naradatta
for a son, and was favoured with a daughter named Sudar-
sana. Once a merchant, Dhanedvara by name, came from
Bharukaccha. On hearing from his mouth the formula:
¢namo arhantam,” Sudarsana fell into a fit. On regaining
consciousness, she recollected her own condition in her
former life. 'When the king asked her the cause of her fit,
she said:

‘In my previous birth T was born as a vulture living on
a banyan tree in the forest of Korinta on the bank of the
Narmada. Once during the rains there was a heavy shower
for seven nights. On the eighth day I went to obtain
flesh from the house of a fowler who pierced me with an arrow
and went away, taking the arrow and the flesh fallen from
my mouth. I began to cry piteously. One siiri saw me in
this plight and poured forth water into my mouth. After
my death, I was reborn as his daughter.” Averse to worldly
affairs she, with her parents’ permission, went to Bharukaccha
with that merchant. One day she asked the preceptor what
he knew of her previous existence. He said:

‘King Sankha reigned in the city of Suramya on the
mountain of Veyaddha. You were his daughter Vijaya by
name. One day you saw a snake (kukkutasarpa) on the bank
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of a river in the village of Mahisa and killed it out of rage.
Seeing a Jina-temple on the bank of that river, you wor-
shipped the image of the Lord with due reverence. As you
came out of that temple, you came across a female ascetic
tired of travelling. You waited upon her. In course of
time, you were reborn as a vulture in this forest, Korintaka.
That snake was, after death, recborn as a fowler. Out of
enmity in the former life, you, in your vulture-life, were
killed by that fowler with an arrow. Tn the long run, how-
ever, you attained bodhi by the merit of your attendance
on the fatigued female ascetic and reverence for the Jina in
your former birth.’

On hearing these words, she gave away everything be-
longing to her, restored the (rmyw and constructed twenty-
four temples, Posatha-houses, charitable institutions and
reading rooms. This shrine was named Sakunika Vihara after
her. Aftor her death, she, too, attained the abode of Isana on
the fifth holy day in the month of Vaisakha.

Bharukaccha has many popular shrines. Vahadadeva,
son of Udaya, restored Sittujja. Ambada, his younger
brother, restored the Sakunika vihara. Sindhavadevi brought
a certain disease on Andapa. Hemcandra Suri cured it by
virtue of his supreme knowledge.

Satyapura-tirtha.—A brazen image of Vira was installed
by Jajjiga Stri in the town of Satyapura. In ancient times
king Dai occupied the town of Mandovara after putting its
king to death. The queen, then big with child, fled to
Brahménapura where she gave birth to a son who was radiant
with all auspicious marks. Jajjiga Stri came to their rescue.
The boy was named Nahada. He was taught five modes of
paramestht salutation by his preceptor. He built twenty-
four elevated temples and in course of time, got back his
kingdom.

Once the king of the Mlecchas attacked Gurjara and
came to Satyapura. He wanted to destroy the temple of
Vira.  The image of Vira was placed on the back of an
elephant. But it did not stir an inch in spite of the king’s
repeated attempts. The Turks cut off a finger of Vira and
set fire to the tails of horses.

Once the king of Malwa (Malava) having defeated the
king of the Gurjaras reached Satyapura. But a Yaksa
named Brahmasanti defeated him. Thus Satyapura was
saved.

Vallabhi was a prosperous town in the country of the
Gurjaras, where reigned a king Siladitya by name. He
insulted a merchant named Rankaja, who, out of rage,



184 SOME JAINA CANONICAL SUTRAS

invited king Hammira to come to his aid. Vallabhi was
conquered and the king was slain by Hammira.?

Awvanti 2 : The caitya of Abhinandanadeva, son of king
Sambara, was in the village of Meda in Malava. Once a
host of Mleccha troops invaded the place and broke the temple
along with the image of Abhinandanadeva. After many
days a merchant named Vaija came here from Dharada.
He was a very pious man who would not eat anything until
he finished worshipping the deity. The Medas showed
him the broken figure of Abhinandanadeva. He began to
worship it, and resolved not to take any meal until it became
an unbroken entity. Then as per injunction received in a
dream, he anointed the image with sandal paste, in con-
sequence of which it became an unbroken whole. He
installed it on an altar under the Pippala tree.

Arbudadri (Arbuda Mountain)®: A king named Ratna-
dekhara reigned in the town of Sriratnamaila. Grieved at
the state of childlessness, he sent out a number of augurs.
Seeing Durgd on the head of a distressed female carrying
fuel, they intimated to the king that her son would be reigning
in his place. At the behest of the king, they threw her down
into a pit at the dead of night with a view to killing her with
child. But as good luck would have it, she somehow managed
to come out of the pit. Seized with fear, she gave birth to
a son and left him in a forest. The augurs brought her back
to the same pit and put her to death. The child left was
taken care of by a doe who nourished it with milk, day and
night. King Ratnadekhara at first tried to do away with
the son, but later he adopted him as his own son. The latter
was named Sripufija. His daughter, Srimata, was one who
could recollect the condition of her previous existences.
Sripufija had built a temple on the top of the Arbuda moun-
tain. A naga, named Arbuda, used to live at the bottom of
this mountain. Formerly this mountain was called Nandi-
vardhana. Later, it was named Arbuda, being the habitat
of the serpent Arbuda. Here are twelve villages around.
Here flows a river, Mandakini by name. Here are many

1 Amir of Afghanisthan.

2 Avanti roughly corresponds to modern Malwa, Nimér, and adjoining parts
of Central provinces (B. C. Law, Qeography of Early Buddhism, pp. 22-23).

3 Itis the Mount Abu in the Aravalli Range in the Sirohi State of Rajputana.
It contains the hormitage of Rsi Vasistha and the famous shrine of Amba
Bhavani. According to Megasthenes and Arrian the sacred Arbuda or Mount
Abu is identical with Capitalia which attaining an colevation of 6,500 ft. rises
farlil;o)ve any other summit of the Aravalli range. (McCrindle, Ancient India,
p. .
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kundas, mines and springs. Here are also such sacred places
as Srimita, Acaledvara, Vasistadrama and Mandakini.

The Paramara kings were the bona fide rulers of this
place. Candravati was their capital. Vimala, the com-
mander-in-chief of an army, built, in front of the temple
of Srimata, a caitya adorned with the brazen image of Rsabha.
In 1088 Vikrama era, he constructed a temple, called Vimala-
vasati. In front of the temple of Yugadideva is the stone-
figure of a horse. Tn 1288 Vikrama cra, the chief minister
built a temple of Nemi, known by the name of Liniga-vasati.
Tejpala built here an image, carved purely of whetstone. In
1243 Vikrama cra, Lalla (son of Mahana Simha) and Pitha-
pada (son of Canda Simha) recovered it.  On the top of it,
Kumarapala Bhipala of the Calukya dynasty built the
temple of Srivira.

Pratisthanapura ! was a town in Maharastra. In course
of time it was converted into a small village. T'wo Brahmins
with their widowed sister came here and took up their abode
in a potter’s house.  One day the sister went to the Godavari
to fetch water, when nagaraja captivated by her beauty
forcibly outraged her modesty in the form of a human being.
She became pregnant and gave birth to a child who was
known as Satavahana who defeated Vikramaditya of Ujjayini
and made himself the king of Pratisthanapura. Satavahana
conquered many territories between the Deccan and the
river Tapti. He embraced Jainism, built a large number
of caityas, and cstablished the image of Mahalaksmi on the
bank of the Godavari.

Amarakunda is a town in Andhra. Near by thereis a
mountain on which is to be seen a beautiful temple adorned
with images of Rsabha and Santinatha.

Karnatabhatta Divakara of the Deccan was defeated
by Sr1 Vriddhavadisiiri in course of an intricate debate. He
was made his disciple known by the name of Siddhasena
Divakara who was taught the entire course of agamas. Once
Divakara said that he would translate all the agamas into
Sanskrit. This statecment was taken to be a great offence,
for which he was asked to make adequate expiation by
observing in silence the vow of Paraficita for twelve years.
Accordingly he wandered about for twelve years in towns and
villages. He visited the temple of Kudungeévara in Ujjain.

1 Paithin is the modern name of ancient Pratisthana which was a flourish-
ing city during the rule of the Satavihana kings. It is on the north bank of
the Godavari in tho Aurangabad district of Hyderabad. (B. C. Law, Tribes
in Ancient India, p. 381.)



Appenpix T1
PRINCIPLES OF JAINISM!

Researches in Jainism have made sufficient progress to
leave no room for doubt that Jainism is a distinet form of
religion with a philosophy of its own. It is true that the
final redaction of the Jain Canon was made at Vallabhi as late
as the sixth century A.D. and that its language too is later than
Pali, which is the language of the Theravada Buddhist
Canon. There are many ideas and passages common to
both the scriptures. Jainism has nevertheless many dis-
tinctive characteristics of its own, and historically it occupies
a place midway between Brahmanism on the one hand and
Buddhism on the other. It cherishes a theory of soul as an
active principle in contradistinction to the Vedanta or
Samkhya doctrine of soul as a passive principle. Buddhism
repudiates it. The Jain notion of karma is rather physical
while the Buddhist idea of the same is psycho-ethical. In
Jainism rebirth takes place by way of transmigration of
soul. Buddhism rejects the theory of transmigration.
According to Jainism, soul is vitally interested in our actions,
since it has to bear the brunt of all of them. As a substance
it does not undergo any change. Its changes are all due to
the circumstances in which it is placed. It is generally
maintained that the yoga method of Jainism is obscure but
in the following exposition of the principles we may find
that in Jainism too the yoga practice is equally important.
In Jainism as in Buddhism the bodily functions cease in the
process of yoga after the vocal, and the mental after the
physical. The different kinds of knowledge attained through
yoga are substantially the same in both the religions. Like
the Samkhya doctrine Jainism stands for a dualistic con-
ception of soul and matter and in this respect it differs from
the Vedantic pantheism. The Jain dualism may also be
interpreted as a pluralistic doctrine like the realism of the
Vaisesika system by which it was influenced. Jainism
maintains a hylozoistic notion of nature in which all com-
pound things are different forms of life in varying stages of
evolution. The lowest form of life possesses the sense of
touch and the highest form all the six senses. This is at the

Chiefly based on Jaina Canonical texts.
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back of tender regard for all forms of life which characterizes
the religious life of a Jain who retreats in fear of causing
harm. The Jain motto of life is ascetic or stoic. The path
to happiness and progress lies through self-denial, self-
abnegation and self-mortification.  All the rules of conduct
and religious practices are therefore designed to that very
end. The chain of reasoning followed in Jainism to establish
the universal religion of non-harming is generally missed.
Here an attempt has been made to set it out as clearly as
possible and to compare it with that in Buddhism as far as
we have thought it necessary.

Ahimsd or non-harming is the first principle of higher
life which Mahavira inculcated to his disciples and followers.
Tts visible effeet was sought to be shown how even such
brute creation as the beasts and birds, reptiles and fishes,
happily responded to the non-harming and compassionate
attitude of men.

The doctrine of karma which Mahavira taught, went to
make men conscious of their responsibility for all their acts,
mental, vocal or bodily. Karma may bhe worked off by
austerity, service rendered to asceties or to the poor, the
helpless and the suffering by giving them food, water, shelter
or clothing. A man’s action becomes an obstacle 1o the
progress of soul, if greatly influenced by such Kasayas as
anger, pride, deceit or greed. Karma may be divided
according to its nature, duration, essence and content. It
is intimately bound up with the soul. There are eight kinds
of karma. The first kind hides knowledge from us (jliana-
varaniya), the sccond kind prevents us from beholding the
true faith (darsendavarapiya), the third kind causes us to
experience either the sweetness of happiness or the bitterness
of misery (vedaniya), the fourth kind bemuses all the human
faculties (mohaniya), the fifth kind determines the length of
time which a j7va must spend in the form with which his
karma has endowed him (ayu), the sixth karma (nama)
decides which of the four states or conditions shall be our
particular gati (destiny), the seventh karma is gotra karma
which determines a man’s life, his occupation, the locality
in which he may live, his marriage, his religious observances
and even his food.! The last and the eighth kind is the
antaraya karma which always stands as an obstacle. Tt
prevents a person from entering the path leading to eternal
bliss.2 The karmic matter keeps the soul confined to the

1 8. Stevenson, The Heart of Jainism, p. 182.
2 Uttara, XXXII1, 1-3.
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world of attachment and bondagq. According to Mahavira
the painful condition of the sclf is brought about by one’s
own action and not by any other cause (fate, .cha.un_cc, creator
or the like). Individually a man is born, individually he
dies, individually he falls and individually he rises. His
assions, consciousness, intellect, perceptions and impressions
belong to the individual exclusively. All living beings owe
their present form of existence to their own karma. The
sinners cannot annihilate any work by new work, the pious
annihilate their work by abstention from work.! Karma
consists of acts, intentional and unintentional, that produce
effects on the nature of soul. Soul is susceptible to the
influences of karma. The categories of merit and demerit
comprehend all acts which keep the soul bound to the circle
of births and deaths. Nirjara consists in the wearing out
of accumulated cffects of karma on the soul by the practice
of austerities (fapasa nirjard ca). In short Mahavira’s great
message to mankind is that birth is nothing, that caste is
nothing, and that karma is everything, and on the destruc-
tion of karma the future happiness depends. There are four
kinds of destructive karma? (ghatiyakarma), which retain
the soul in mundane existence. Jainism as a practical
religion teaches us to purge oursclves of impurities arising
from karma.

In Hinduism we find that God inflicts punishment for
evil karma (action) whereas in Jainism karma accumulates
energy and automatically works it off without any outside
intervention. The Hindus think of karma as formless while
Jains think of it as having form. According to the Pali
Nikayas an ancient houscholder teacher of India was the first
expounder of the doctrine of action. (Majjhima Nikaya,
I, p. 483). The Jaina Sutrakritanga speaks of various types
of Kriyavada or karmavdda then current in India (1. 6. 27;
1.10.17). Buddhism as a form of karmavada is distinguished

v Satrakrtanga, 1, 12, 15. In Buddhism karma is defined as volition
expressod in action (cetanaham bhikkhave kammam vadami—Atthasalini, pp. 88ff.).
An action is no action until the will is manifested in conduct. Karma means
consciousness of good and bad, merit and demerit (kamwmam nama kusald-
kusalacetana— Visuddhimagga, I1I, p. 614). Karma produces consequence, re-
tribution is born of action, action is the cause of rebirth, in this way the world
continues. No action passes from the past life to the present nor from the
present to the future (Visuddhimagga, 11, p. 603). Regarding the relationship
between karma (action) and wipdka (consequence), there is no action in con-
soquence and there is no eonsequence in action.  Each of themn by itself is void.
An action is void of its consequence which comes through action and consequenco
comes into existence on account of action ( Visuddhimagga, IT, p. 603).

2 B. C. Law, Mahdvira : His Life and Teachings, p. 104.
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from Sathayadristi involving various types of non-action
(akriyd), scepticism (vicikitsa) and formalism (siluvrata-
pammarsa) One man admits action and another man does
not admit it. Both men are alike. Their case is the same
because they are actuated by the same foree, i.e. by destiny.
Tt is on account of their destiny that all beings come to have
a body to undergo the vicissitudes of life and to experience
pleasure and pain.

According to the Satrakritarnga the types of akriyavada
arc as follows:—

(1) On the dissolution of the five clements, c.g. carth,
water, fire, wind and air, living beings ceasc 1o exist. On
the dissolution of the body the individual ceases to be.  Every-
body has an individual soul. The soul exists as long as the
body exists.

(2) When a man acts or causes another to act, it is not
his soul which acts or causes to act.?

(3) There are five elements and the soul is a sixth sub-
stance. These six substances are imperishable.

(4) Pleasure, pain, and final beatitude are not caused
by the souls themselves, but the individual souls experience
them.

(5) The world has been created or is governed by the
gods. Tt is produced from chaos. (Sdatrakrtanga, 1. 1. 3.5-8).

(6) The world is boundless and eternal.

All these views are reduced to four main types that
correspond to those associated in the Pali Nikayas with four
leading thinkers of the time, e.g. atheism like that of Ajita,
eternalism like that of I\a,tya.ymm, absolutism like that of
Kasyapa and fatalism like that of Gosala.

The types of kriyavada that do not come up to the
standard of Jainism are the following:—

(1) The soul of a man who is purc will become free from
bad karma on reaching beatitude but in that state it will
again become defiled through pleasant excitement or hatred.

(2) If a man with the intention of killing a body hurts
a gourd mistaking it for a baby, he will be guilty of murder.
If a man with the intention of roasting a gourd roasts a baby,
mistaking him for a gourd, he will not be guilty of murder.

The Jains do not deny the existence of the soul as an
eternal substance with consciousness as its fundamental
attribute.2 It is an active principle since it has to bear the

1 Cf. Satrakrtarga, I, 1. 1. 13.
2 Satrakrtanga, 1, 12, 21; Majjhima Nikdya, 1, 483; Sdatrakr., I, 6, 27; 1,
10, 17.
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whole brunt of actions. The road to ﬁr‘m.] deliverance lies
in four-fold means of right knowledge, faith, conduct, and
austerities. Final deliverance or mukti is the freedom from
pain. Tt is perfection. Tt is the safe, ]mppy and quiet
place which is reached by the great sages. It is the eternal
place, difficult of approach.! Dharma, adharma, space,
time, matter and soul arc the six substances. They are
imperishable and eternal by their very nature.? Kach of
them is a substance but time, matter and souls form an
infinite number of substances. The characteristic of dharma
is motion. That of adharma is immobility 3 and that of
space (@kasa) is to make room. 'The characteristic of time
is duration, that of soul is the realization of knowledge,
faith, conduct, austerities, energy and realization of its
developments. Soul (jwa), the inanimate things (ajiva), the
binding of the soul by karma, merit (punya), demerit (papa),
that which causes the soul to be affected by sins (asrava), the
prevention of sins by watchfulness (samwvare), annihilation
of karma (karma-ksaya) and final deliverance (moksa) are the
nine truths.* The doctrine of nine terms (navatative) re-
presents the main system of Jainism.® Jiva and ajiva
comprehend the world of existence as known and experienced.
The world of life is represented by six classes of living beings,
while the movable things are the fire lives, wind lives, and
those with an organic body. Samwvara is the principle of

1 Uttaradhyayana, XX111, 81- 81,

2 Satrakrtanga, I, 1; I, 15-16. 3 Thied., 1,1,2,3;1,1, 4, 2,

4 Ibid., XXVIII, 14, The actions which lead to the good karmae which
brings peaceo of mind arc called punya. Punya is of various kinds: annapunya
(merit acquired by giving food to the deserving people), panapunya (merit
acquired by giving water to the thirsty), vastrapunya (merit acquired by giving
clothes to the poor ospecially to the monks). layanapunye (inerit acquired by
building or lending a house to a monk), éayanu-punya (merit acquired by
providing scats and beds), manapunya (merit acquired by thinking good of
every one), kdyapunya (mcrit acquired by saving a life or rendering service),
vacanapunya (merit acquired by speaking without hurting anybody’s feclings)
and namaskdrapunya (merit acquired by reverent salutations). There are
various kinds of pdpa or sin. Jivahimsa (life-slaughter) is the most heinous of
all the crimes according to Jains. Sins arc also acquired by speaking falsehood,
dishonesty, unchastity, covotousness, anger, conceit, attachment and avarice.

5 ¢f. Uttaradhyayana Suatra, XXVIII1, 14,

The nine main terms of Jainism which became current and widely known
as early as the time of the Buddha include nijjard and mokkha (Devadaha-sutta,
Majjhema Nikaya, 11, p. 214:

‘ purananam kammanam tapasa vyantibhaed,
navanam kammanam akarand aGyatim anavassavo,
ayatin anavassava kammakkhayo, kammakkhaya
dukkhakkhayo, dukkhakkhaya vedandakkhayo,
vedandkkhaya sabbam dukkham nijjinnam bhavissati.’

Here the term nijjinnam occurs, which implies the idea of nijjara.



PRINCIPLES OF JAINISM 191

self-control by which the influx of sins is checked. The
category of Samvara comprehends the whole sphere of right
conduct. Samvara is an aspect of tapas.! Moksa is the
essential point in the teachings of Mahavira, which is generally
understood as emancipation. Tt really means the attain-
ment of the highest state of sanctification by the avoidance
of pains and miseries of worldly life. It is the summum
bonum or the state of perfect beatitude as attained. Tt may
also mean final deliverance or liberation from the fetters of
worldly life and total annihilation or extinction of human
passion.

Faith is produced by naturc (wisarga), instruction
(upadesa), command (a@jid), study of the suatras, suggestion
(bzja), comprehension of the meaning of the sacred lore
(abhigama), complete course of study (vistara), religious
exercise (kriya), brief cxposition (samkhepa) and reality
(dharma.).?

He who truly understands by a spontancous effort of
his mind the nature of soul, inanimate things, merit and
demerit and who puts an end to sins (@sravasanivara), believes
by nature. Hec who believes the four truths taught by the
Jinas believes by nature. He who believes these truths,
having learnt them from somebody else, believes by instruc-
tion. He who has got rid of love, hatred, delusion and
ignorance, believes by command. He who obtains righteous-
ness by the study of the satras believes by the study of the
sutras. He who knows the sacred lore believes by the com-
prehension of the sacred lore.  He who understands the true
nature of all substances believes by ‘a complete course of
study. He who sincercly performs all duties by right
knowledge, faith, etc., believes by religious exercise. He
who is not versed in the sacred doctrines belicves by brief
exposition. He who believes in the truth of the realities,

1 Some hold that it is the gradual cessation of the influx into the soul
along with the development of knowledge.

2 Ibid., XXVI1I1, 16. According to the Buddhists faith is the basic prin-
ciplo of all virbuous deeds. It is the germinating principle of human culture.
It is characterized by two marks: (1) tranquillizing in the sensc of making all
obstacles to disappear and rendering consciousness clear, and (2) leaping high
to achieve that what has not been achieved, to master that what has not been
mastered and to realize that what has not been realized. Faith is nothing but
trust in the Buddha, Doctrine and Order (Buddha, Dhamma and Sangha).
According to the celcbrated Pali scholiast, Buddhaghosa, faith is transforming
itsclf into bhakti (dovotion). It is associated with love (pema) (see Dr. B. M.
Barua’s excellent chapter on Faith in B. C. Law’s Buddhistic Studies, pp. 329 ff).
I have already pointed out that the Noblo Eightfold Path is the development of
the five controlling facultics and powers, onc of which is draddha (fuith). For a
clear conception of faith according to A§vaghosa, vide B. C. Law, Aévaghosa,
chapters IV and V.
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believes by reality. There is no right conduct without right
belief, it must be cultivated for obtaining the right faith;
righteousness and conduct originate together or righteousness
precedes conduct.? Without right faith there is no right
knowledge, without right knowledge there is no virtuous
conduct, without virtues there is no deliverance and without
deliverance (moksa) there is no perfection.?

Austerities are two-fold: external and internal. By
knowledge one knows things, by faith one believes in them,
by conduct one gets freedom from karma and by austerities
one recaches purity.? Great sages whose object is to get rid
of all misery proceed to perfection having destroyed their
karma by control and austerities.

Mahavira has given instructions regarding cxertion in
righteousness. Those who believe in it, accept it, practise
it, comply with it, study it, and understand it, have obtained
perfection, enlightenment, deliverance and final beatitude.
He has dealt with the following subjects:

(1) Longing for liberation: By longing for liberation,
the soul obtains an intense desire of the Law. By an intense
desire of the Law, he quickly arrives at an increased longing
for liberation. He destroys anger, pride, deceit and greed.
He becomes possessed of right faith and by the purity of faith,
he will reach perfection after one birth.

(2) Disregard of worldly objects: By disregard of worldly
objects, the soul quickly feels disgust for pleasures enjoyed
by men, gods and animals. He becomes indifferent to all
objects; thereby he ceases to engage in any undertaking with
the result that he enters the road to perfection.

(3) Desire of the Law: By the desire of the Law, the soul
becomes indifferent to pleasures. He abandons the life of
a householder and as a houseless monk, he puts an end to all
pains, mental and bodily.

(4) Obedience to the co-religionists and to the guru: By
obedience to them, the soul obtains discipline. By discipline
and avoidance of misconduct he avoids being born as a
denizen of hell; by devotion to the guru, he obtains truth as
a good man and gains perfection and beatitude.

(6) Confession of sins before the guru: By this act the soul
gets rid of the thorns of deceit, wrong belief, etc. He obtains
simplicity and annihilates karma.

(6) Repenting for one’s sins to oneself : By this act the soul
obtains repentance and becoming indifferent by repentance,

! Uttaradhyayana, XXVIII, 29. 2 Jbid., XXVIII, 30.
3 Ibid., XXVIII, 34,
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he prepares for himsclf an ascending scale of virtues by
which he destroys karma.

(7) Repenting for one’s sins before the guru: By this act
the soul obtains humility. He will leave off all blamable
occupations and apply himself to praiseworthy callings.

(8) Moral and intcllectual purity of the soul: By such
purity the soul ceases from sinful occupations.

(9) Adoration of the 24 Jinas: By this adoration the
soul arrives at purity of faith.

(10) Paying reverence to the guru: By this act the soul
destroys such karma as leads to birth in low families. He
wins the affection of the people and brings about gencral
good-will.

(11) By expiation of sins the soul obviates transgressions
of the vows; thereby he stops the @sravas or influx of sins.

(12) By a particular posture of the body (kayotsarga) the
soul gets rid of past and present transgressions which require
prayascitla (expiatory rites).

(13) By sclf-denial the soul shuts the doors against the
asravas * and prevents desires arising in him.

(14) By praises and hymns he obtains wisdom consisting
in knowledge, faith and conduct.

(15) By keeping the right time he destroys karnue which
obstructs right knowledge.

(16) By praclising penance he gets rid of sins and coinmits
no transgressions.

(17) By begging forgiveness he obtains happiness of mind.

(18) By study he destroys karma which obstructs right
knowledge.

(19) By the recital of the sacred texts he obtains destruction
of karma and preserves the sacred lore.

(20) By questioning the teachers he arrives at a correct
comprehension of the satra and its meaning.

(21) By repetition he reproduces the sounds or syllables
and commits them to memory.

(22) By pondering on what he has learnt he loosens the
firm hold which the seven kinds of karma have upon the soul;
he shortens their duration and mitigates their power.

(23) By religious discourses he obtains destruction of
karma, he exalts the creed and by exalting the creed he
acquires karma for the future bliss.

(24) By the acquisition of sacred knowledge he destroys
ignorance.

1 d¢rava is that which causes the soul to be affected by sins.
13
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(25) By concentration of his thoughts he obtains stability
of the mind.

(26) By control he obtains freedom from sins.

(27) By austerities he cuts off karma.

(28) By cutting off karma he obtains freedom from actions.

(29) By renouncing pleasures he obtains freedom from
false longing.

(30) By mental independence he gets rid of attachment.

(31) By using unfrequented lodgings and beds he obtains
gupti or conduct. He will be steady in his conduct.

(32) By turning away from the world he will strive to do
no bad actions.

(33) By giving up collections of alms in one district only
(ekamandalyam aharakarapam) he overcomes obstacles.

(34) By abandoning articles of use he obtains successful
study.

(35) By not taking forbidden food he ceases to act for the
sustenance of his life

(36) By conquering his passions he becomes free from
passions.

(37) By renouncing activity he obtains inactivity. By
ceasing to act, he acquires no new karma.

(38) By renouncing his body he acquires the pre-cminent
virtues of the siddhas (perfected ones).

(39) By shunning company he obtains singleness and
avoids disputes, quarrels, passions, etc.

(40) By giving up all food he prevents his birth many
times.

(41) By perfect renunciation he enters the final stage of
pure meditation wherefrom there is no return.

(42) By conforming to the standard of a monk’s life he
obtains ease and will be careful. He will inspire all beings
with confidence and practise austcrities.

(43) By doing service he acquires karma which brings
about for him the name and family name of a Tirthakara.

(44) By fulfilling all virtues he will not be born again.

(45) By freedom from passions he destroys the ties of
attachment and desire.

(46) By patience he overcomes troubles.

(47) By freedom from greed he obtains voluntary poverty.

(48) By simplicity he will become upright.

(49) By humility he will acquire freedom from self-
conceit.

(50) By sincerity of mind he will obtain purity of mind.

(61) By sincerity in religious practice he obtains pro-
ficiency in it.

13B
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(52) By suncerity of action he will become pure in his
action.

(53) By watchfulness of his mind he concentrates his
thoughts.?

(54) By the guarding of speech he is free from prevarica-
tion.

(55) By watchfulness of the body he obtains samvara
(restraint).

(56) By discipline of the mind he obtains concentration
of his thoughts.

(57) By discipline of the speech he obtains development
of faith.

(58) By discipline of the body he obtains development of
conduct. He may obtain  perfection, enlightenment, and
deliverance.

(59) By possession of knowl('dgc he acquires an under-
standing of words and their meanings.

(60) By pos.scs.swn of faith he destroys wrong helief,

(61) By possession of conduct he obtains stability.

(62) By subduing the organ of hearing he overcomes his
delight in all pleasant or unpleasant sounds, he acquires no
new karma and destroys the old one.

(63-66) All these apply also to his subduing the organs
of sight, smell, taste and touch with regard to pleasant
colours, smells, tastes and touches.

(67) By conguering anger he obtains patience.

(68) By conquering pride he obtains simplicity.

(69) By conquering deceit he obtains humility.

(70) By conquering greed he oblains content.

(71) By conquering love, hatred and wrong belief he exerts
himself for right knowledge, faith and conduct. After
destroying various kinds of karma, he obtains absolute and
complete knowledge and faith.

(72) By the motionless state of the self (Sailest)? he first
stops the functions of his mind, then the functions of the
speech, then those of the body, at last he ceases to breathe.
During the time required for pronouncing five short syllables,
he is engaged in the final pure meditation in which all fune-
tions of his organs have ceased and he at the same time
destroys the four remnants of karma.’

(73) Freedom from karma. The soul after having got
rid of his audarika karmana bodies takes the form of a straight
line, goes in a moment without touching anything and taking

1 Uttaradhyayane, XX1X, 1-53.
2 Lit. the stato of a mountain. Uttaradhyayana, XXIX, 54-72.
3 B. C. Law, Jaiwn View of Karma, Bharatiya Vidya, VI, 7 and 8.



196 SOME JAINA CANONICAL SOTRAS

up no space, and then the soul develops into the real form
and obtains perfection.?

A person becomes free from sins by abstaining from life-
slaughter, falsehood, theft, and sexual indulgence. He be-
comes free from sins by possessing five samitis and three
guptis, by freedom from passions, by subduing the senses,
by conquering conceit, and avoiding delusion.?

Hurtful acts (dande) are three-fold as referring to
thoughts, words and acts. Conceited acts (garava) are pride of
riches, of taste and of pleasure or fashion. Delusive acts are
maya, nidana and false-belief (mithyadarsana). A monk who
well bears calamities will not be subject to transmigration. He
who always avoids the four different kinds of praises, passions,
expressions of the emotions, and of the four meditations, will
not be subject to transmigration. He who always cxerts
himself with regard to the five vows, the five objects of sense,
the tive sumitis and the five actions, will not be subject to
transmigration. He who always exerts himself with regard
to the six lesyds,® the six kinds of bodies and the six regular
functions as eating, will not be subject to transmigration.
He who always exerts himself with regard to the seven rules
of accepting alms and the scven causes of danger to others,
will not be subject to transmigration. He who always exerts
himself with regard to the eight objects of pride, and the ten-
fold Law of the monks, will not be subject to transmigration.
The cight objects of pride are: caste, family, beauty, cte.*

By the teaching of true knowledge, by the avoidance of
ignorance and delusion, and by the destruction of love and
hatred one arrives at deliverance which is nothing but bliss.

Obstruction to knowledge is five-fold: (@) obstruction to
knowledge derived from the sacred books (sutra), (b) obstruc-
tion to perception (abhinibodhika), (c¢) obstruction to super-
natural knowledge (avadhijfiana), (d) knowledge of the
thoughts of other people (munahparyaya), (e) the highest,
unlimited knowledge (kevala).5  The following are the different

Y Uttaradhyayana, XXIX, 73: Lvery jive has two bodics, kdrmanpa and
taijasa, and also a third which may be auddrika or vaikreya. Tvery jiva, save
and except a Perfectod One, forms round it through its kurma a body which is
called its k@rmane body and another invisible body, taijasa, which ut its death
will vnable it to assume a new form. These two unscen bodies are indoestructible.
S. Stovenson, Heart of Jaintsm, p. 206. Cf. the Brahmanical conception of

the sthitla (gross), siksma (subtle, or also called linge) and karana bodies assumed
by the soul.

2 Uttaradhyayana, X XX.

3 Ledya is said to be that by means of which the soul is tinted with merit
and demerit. 1t arises from yoga or kasdaya.

& f. Satrakrtarga, 11, 2, 17.

5 The first kind of knowledge corresponds to what the Buddhists call
Sutamayapanfid; the second kind to what they call cintamayapafifia ; the third
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kinds of obstruction to right faith: sleep, activity, very deep
sleep, a high degrec of activity, a state of deep-rooted greed.
Vedaniya is two-fold: pleasure and pain. Mokaniya is two-
fold as referring to faith and conduct. The three kinds of
mohaniya referring to faith are right faith, wrong faith and
faith, partly right and partly wrong. The two kinds of
mohaniya referring to conduct are: (1) what is experienced
in the form of the four cardinal passions, and (2) what is
experienced in the form of feelings different from them.!
Ayuska is four-fold: denizens of hell, brute creation, men and
gods.  Ndma is two-fold: good and bad. Gotre is two-fold:
high and low. Antaraya is five-fold as preventing gifts,
profits, momentary enjoyment, continuous enjoyment, and
power. The number of atoms of every karmae is infinite.
The karma in the six directions of space binds all souls.,

The lesyas are different conditions produced in the soul
by the influence of different karma. They arve, thercfore,
not dependent on the nature of the soul, but on the karma
which influences the soul.  They are named in the following
order: black, blue, grey, red, yellow, and white.2 The black
lesya has the colour of a rain-cloud, a buffalo’s horn. The

kind to what they call vilokana; the fourth kind to what they call cetopariya-
Adna; and tho {ifth kind to what they call sabbufifiutd or omnniscicnee consisting
in three faculties: of reviewing and recalling to mind all pust existences with
details, of perceiving the destiny of other beings according to their deeds, and
of being conscious of the final destruction of sins.  Cf. Pattedrtha-Sitra, i, 9.
Kevala means that which is limited by the objeet, that which is suflicient 1o
survey the ficld of observation. Cf. Kalpasitra, 15.  Manahparydyainana is
defined in the Acaranga Sitra (1T, 15. 28) as a knowledge of the thoughts of
all sentient beings.  Kevalajfiana is defined in the same text as omniscience
enabling a person to comprehend all objects and to know all conditions of the
world of gods, men and demons (11, 15, 25).

1 Uttaradhyayana S., XXX111, 5-10.

2 The Buddhist idea of contamination of mind by the influx of impurities
from outside, illustrated by the simile of a picee of cloth dyed blue, red, yellow
or the like, would secem to have some bearing on the Jain doetrine of the six
ledyds, which is mercly hinted at in the Satrakrtanga (I, 4, 21), where a Jain
saint is deseribed as a person whose soul is in a pure condition (lesyd) and fully
explained in the Utlaradhyayana (XXXTV). The Jaina religious cofforts are
directed towards the acquisition of pure lesya (Satrakrianga, 1, 10, 15); ¢f. Utta-
radhyayana, XXXIV. Krsna ledyd is the worst of the three bad emotions
colouring soul. Nila lesyd-—this emotion is less evil than the last. Kapota
(grey) lesya may lead men to do evill A man under its command becomes
crooked in thought and deed.  Teja ledyd removes all evil thoughts from the
Jive undor its sway. Pudina lesya is a good emotion; through its power & man
controls anger, pride, deceit and avarice.  Sukla ledyG—when a man is under
its influence, love and hatred disappear. There are three bad emotions and
throe good emotions—black, blue and grey are the three bad emotions; ycllow,
pink and white are the three good emotions.  Cf. Magkarin’s division of souls
into six colour types (abhijatis) reduced in the Mahdabharata (XI1, 279, 33-68)
into the Samkhya division of souls into three colour types, namely, the white,
the red and the dark. Ledyd moans soul type according to Leumann (Aupa-
patika Stutra, Glossary). -«
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blue lesya@ has the colour of the blue asoka (Jonesia-asoka)
having red flowers. The grey lesyd has the colour of the
flower of atasi (Linum usitatissimum) having blue flowers.
The red lesya has the colour of vermilion. The yellow lesya
has the colour of orpiment. The white lesya has the colour
of conch-shell. The taste of the black lesya is more bitter
than that of tumbaka (Lagenaria vulgaris). The taste of
the blue lesya is more pungent than black pepper and dry
ginger. The taste of grey lesyd is more pleasant than that
of ripe mango. The degrees of the lesyds are three or nine or
twenty-seven or eighty-one or two hundred and forty-three.
Each of these degrees is threc-fold: low, middle and high.
A man who acts on the impulse of the five sins, who commits
cruel acts, who is wicked and mischicvous, develops the black
lesya. A monk who has anger, ignorance, hatred, wickedness,
deceit, greed, carelessness, love of enjoyment, ete., develops
the blue lesya. A man who is dishonest in words and acts,
a heretic, a deceiver, a thief, ete., develops the grey lesya.
A man who is humble, well-disciplined, restrained, free from
deceit, who loves the law, develops the red lesya. A man
who controls himself, who is attentive to his study and
duties, develops the yellow lesyd. A man who controls
himself, who abstains from constant thinking about his
misery, who is free from passion, who is calm, and who
subdues his senses, develops the white lesya. The black,
blue and grey lesyds are the lowest lesyds, through them the
soul is brought into miserable courses of life. The red,
yellow and white lesyds are the good lesyas, through them
the soul is brought into happy courses of life. TIn the first
and last moment of all these lesyas, when they are joined
with the soul, the latter is not born into a new existence.?
Things without life are: (1) possessing form, and (2) form-
less. There are ten kinds of formless things, e.g. dharma,
adharma, space, division, time, etc.2 Dharma, adharma and
spacc are ever without beginning and end. The four kinds
of things possessing form are compound things, their divisions,
their indivisible parts and atoms. Subtile things occur all
over the world. Living beings are of two kinds: those still
belonging to the samsdra, and the perfected souls. The
perfected souls have no visible form. They arc developed
into knowledge and faith and they possess paramount
happiness. Living beings are of two kinds; movable and
immovable. The earth-lives are of two kinds; subtile and
gross. The subtile earth is but of one kind as there is no

Uttaradhyayana, XXXV, 2 Ibid., XXXVI.



PRINCIPLES OF JAINISM 199

variety. Plants are of two kinds: subtile and gross. There
are three kinds of immovable living beings and three kinds
of movable beings. The fire-lives are of two kinds: subtile
and gross ones. Denizens of hells are of seven kinds according
to the seven hells. Animals are of three kinds: aquatic,
terrestrial, and acrial. Those souls who cherish wrong
views, who commit sins and kill living beings, will not reach
enlightenment at the time of death. Those who cherish
right views, do not commit sins and are enveloped in white
lesya, will reach enlightenment at the time of death. Those
who love the creed of the Jinas and piously practise it, will
be pure and free from passions and will in due time get out
of the circle of births. Miserable men who do not know the
creed of the Jinas will many times commit unholy suicide
and die against their will. Those who are well versed in the
sacred lore and possess much knowledge, who awaken piety
in others and appreciate the good qualities, are worthy to
hear the doctrine of salvation. Those who practise spells
and besmear their hodies with ashes for the sake of pleasure
realize the dbhiyogika-bhavand.* Those who use weapons,
eat poison, throw themselves into fire and water and use
things not prescribed by the rules of conduct, are liable to
be born and to die again and again.

A person who owns a small property in living or lifeless
things or mnscnts to others holding it, will not be delivered
from misery.2 If he kills living bomgs or causcs other men
to kill them or consents to their killing them, his iniquity
will go on increasing. A sinner who makes the intcrest of
his relations and companions his own, will suffer much.
His wealth and his nearest relations cannot protect him from
future misery. According to atheists the five gross clements,
earth, water, fire, wind, and air, are the original causes of
things, from them emerges atman; on the disintegration of
these five elements, living beings cease to exist. Kvery body
has an individual soul. These souls exist as long as the body
exists but after death they are no more. There is neither
virtue nor vice, there is no world beyond, on the dissolution
of the body the individual ceases to be.?  Some hold that when
a man acts or causes another to act, it is not his soul which
acts or causes to act. The fatalists hold that pleasure and
pain, final beatitude, and temporal pleasure and pain arc not
determined by the souls themselves but by external causes.
It is the lot assigned to them by destiny. According to

1 The abhn/ogulcvas are genii who serve the gods. This bhdvund loads one
to birth as an abhiyogi deva.
2 Sutrakrtanga, 1, 2. 3 Ibid., 1,11,12,13,
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Mahavira, those who hold this view do not understand that
things depend partly on fate and partly on human exertion.
The doctrine of the akriyavadins' angments the misery of
worldly existence. He who intends to kill a living being,
but does not do it by his bodily act, and he who unknowingly
kills one, both arc affected by that act. There are three
ways of committing sins: by one’s own action, by commission,
and by approval of the deed.  One reaches Nireana by the
purity of heart. The world is boundless.  In this world
living beings suffer individually for their deeds. A learned
or a virtuous man will be punished for his deed when he is
given to actions of deceit. Men who are drowned in lust
and addicted to pleasures will be deluded for want of control.
One should exert and control oneself and follow the command-
ments proclaimed by the Arhats (the elect). Heroes of faith
who do not commit sins, and exert themselves aright, who
subdue anger and fear, will never kill living beings. A worthy
and wise man should be careful in this world. He who has
entered the road leading to the destruction of karma, who
controls his mind, speech, and body., who has given up his
possessions and relations, should walk about subduing his
senses. A sage bears pleasant and unpleasant things. He
also bears three kinds of calamities arising {rom beasts, men
and gods. He does not fear for his life. A wise man should
not quarrel, should possess right conduct, should be guarded
in his words and thoughts. He should adopt for his welfare
the best and the highest law proclaimed in this world by the
Jina. A person should look at beatitude as the end in view.
Virtuous men regard pleasures as cequal to discases. The
unhappy suffer again and again from delusion. When
calamity befalls a man or the end of his life draws near, he
must go. The wise belicves that there is nothing to protect
him. All living beings owe their present form of existence
to their own karma. The wicked suftering latent misery err
about in the circle of births, subject to birth, old age and
death. One should not kill living beings in the three-fold

1 Both Mahiivira and Buddha declared themsclves as kriydvading or up-
holders of the doctrine of action. The doctrine of action which Mahivira
taught makes men conscious of their responsibility for all their acts, mental,
vocal or bodily. This doctrine has also awakened the consciousness that
salvation is not a gift of favour but an attainment within human possibility.
In the teachings of Mahévira kriydvada is sharply distinguished from akriydvada
(doctrine of non-action), ajaanavada (scepticism) and vinayavida (formalism),
precisely as in the words of the Buddha. Buddhism has been promulgated as
a form of kriydvdda or karmavada. In order to arrivo at a correct understanding
of the doctrinal significance of kriydvada in Jainism it is necessary not only to
soe how it has been distinguished from chkriydvada, ajfiapavada and vinayavada
but also from other types of kriyavada.
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way (by thoughts, words, and acts), being intent on spiritual
welfare and abstaining from sins.?

A wisc man should neither himself commit violence nor
order others to do so nor consent to the violence done by
somebody clse. A clever man should not he defiled by sin.
All beings are fond of life, like pleasure, hate pain, shun
destruction, and desire to live. To all life is dear.2 The
clever one who adopts the true faith stands in the right
place. The world is greatly troubled by women. He is
called a hero who is not vexed by the hardships caused by
control. The hero does not tolerate discontent and lust;
he is not careless; he is not attached to the objects of the
senses. A sage who adopts the life of wisdom should treat
his gross body roughly. He who has right intuition uscs
mean and rough food. A wise man who knows the world
and has cast off the idea of the world should prudently
conquer the impediment to righteousness. Giving up all
gaietly, circumspect, and restrained, one should lead a religious
life. The liberated conquers wrath, pride, deceit, and greed.
He who conquers one passion, conquers many and he who
conquers many, conquers one. A wise man should avoid
love, hatred, delusion, birth, death, hell, animal existence,
anger, pride, deceit, and greed.  For the liberated there is
no passage from birth to birth. The greatest temptation
in this world is woman. When strongly vexed by the in-
fluence of the senses he should mortify himself, stand upright,
wander from village to village, take no food at all, and with-
draw his mind from women. 'The self is the knower or ex-
periencer and the knower is the self. Some who cembrace
the law will practise it, being careful about its outward
signs, not giving way to worldliness, but being firm. Quitting
all worldliness, one should bear all disagrecable fecling being
possessed of the right view (samyak-darsana).® Those who

1 Satrakytanga, 1, 21.

2 COf. Sabbe tasanti dandassa, sabbe bhiayanti maccuno, attanam upamamn
katva ma haneyya, na ghataye . . . Sabbesam jwitam piyam. (Dhammapada,
Dandavagga, vv. 129, 130).

3 Samyak-duréana or right faith consists in an insight into the meaning of
truths as proclaimed and taught, a mental perception of the excellence of the
systom as propounded, a personal conviction as to the greatness and goodness
of the teacher and a ready aceeptance of eertain articles of faith for one’s guidance.
It is intended to removoe all doubt and scepticism from one’s mind, and to
cstablish or re-ostablish faith. It is such a form of faith as is likely to inspire
action by opening a new vista of life and its perfection.  Right faith on the one
hand, and inaction, vacillation on the other, are mutually incompatible. Cf.
the Buddhist idea of right view (sanundditthi) which conveys the sense of faith
or belief. Tt is precisely in some such sense that the Jains use the term san:-
madamsana. Summddifthi suggests an article of faith which consists in the
acceptance of the belief that thoere is such a thing as gift, that there is such a
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deserve to be called fools, are born again and again. The
learned, wise, and steadfast hero will always be victorious
in right faith. A saint with right intuition, who cherishes
compassion for the world, should preach, spread and praise
the faith, knowing the sacred law (vedavid). He should
proclaim it among those who exert themselves, not neglecting
tranquillity, indifference, patience, liberation, purity, up-
rightness, gentleness, and freedom from worldly cares.
One should preach the law of the mendicants to all kinds
of creatures. A man who exerts himself is of a steady mind
without attachment, unmoved by passion; having no worldly
desires he should live the life of an ascetic. The noble ones
having impartially preached the law, those who are awakened,
should not wish for pleasure. One who is free from passions
is self-controlled, knowing birth in the upper and nether
regions. One who is free from desire, cherishes piety.

The first great vow of the Jains is abstinence from killing
living beings.! A Jain is careful in his walk. He searches
into his mind and speech. He is careful in laying down his
utensils of begging. He eats and drinks after proper in-
spection. The sccond great vow is avoidance of falsehood.?
A Jain speaks after deliberation. He comprehends and
renounces anger, greed, fear, and mirth. The third great
vow is avoidance of theft.? A Jain begs after deliberation
for a limited space. He consumes his food and drink with
the permission of his superior. He who has taken possession
of some space should always take possession of a limited part
of it and for a fixed time.? He should constantly have his
grant renewed. He may beg for a limited ground from his
co-religionists after deliberation. The next vow is avomnce
of sensual pleasures.® He should not continually di®uss
topics relating to women. He should not eat and drink too
much. He should not drink liquor or eat highly seasoned
dishes.®  He should not occupy a bed or a couch belonging to
women. The last great vow is freedom from possessions.?

thing as sacrifice, etc. (Cf. Saleyyaka Sutta, Majjhima, I, pp. 285{f.) There
cannot, be right faith unless there is a clear pre-perception of the moral, intel-
lectual or spiritual situation which is going to arise. Right faith is that form
of faith which is only a stepping stone to knowledge (panifid). It is the faith,
or conviction acquired by a Buddhist stream-attainer (sotdpanna) who is sure
to reach the goal.

1 Of. tho first precept of the Buddhists, panatipata-veramani.

2 COf. Musavada-veramani of the Buddhists.

3 Of. Adinnddana-veramani.
. 204 This is known in Theravada Buddhism as niganthiposatho, Ariguttara,

, 205.

5 Cf. Buddhist Abrahmacariya-veramani.

8 Cf. Saramerayamajjappamadatthinaveramani.

? Cf. Buddhist Jataraparajatapatiggahana veramani.
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Tf a living being with his cars hears agrecable or disagrecable
sounds,! he should not be attached 1o them.  TIf he with his
eyes sees agrecable or disagrecable forms, he should not
be attached to them. If he with his nose smells agrecable
or disagreeable smells, he should not be attached to them.2
If he with a tongue tastes agrecable or disagreeable things,
he should not be attached to them. If he with an organ of
feeling feels agrecable or disagreeable touches, he should not
be attached to them.3

There are five samatis and three guptis which constitute
eight means of self-controlt  The samaitis® arc the following
(1) going by paths, trodden by men, beasts, carts, ete., and
looking carefully so as not to cause {he death of living beings;
(2) gentle, sweet and righteous speech; (3) receiving alms in
a manner to avoid forty-two faults; (4) receiving and keeping
things nccessary for religious exercises, and (5) performing
the operation of nature in an unfrequented place. The three
guptis® arc the following: (1) preventing mind from sensual
pleasures by engaging it in (‘(mtempldtmn. study, ete.; (2)
preventing the tongue from saying bad things by a vow of
silence; and (3) putting the bodv in an immovable posture.
The walking of a well-disciplined monk should be pure in
respect to the ends, time, road and effort.  Knowledge, faith
and right conduct are the ends; the time is daytime; the road
excludes bad ways; the effort is four-fold as regards substance,
space, time, and condition of mind. A well- disc iplined monk
should work carefully. He should avoid anger, pride, deceit,
greed, laughter, fear, loquacity and slander.  He should use
blamcless and concise speech at the right time. He should
avoid while begging faults in the S(’«l]‘('h in the receiving, and
in the use of three thmgs, namelv food lodtrmg, and the

1 Of. Naccagitavaditavisiikadassand veramani.

2 Of. Maligandhavilepanadharanamandunavibhasanatthand veramani.

3 So cakkhuna riapam diseé na nimittagahi hoti nanueyafijanaggahi, yat-
vadhikaranam enam cakkhundriganm asameutam vikarantom abhijjhd domanassa
papakad akusala dhamma anvassaveyyum  tassa samvardya patipagjati, rakkhati
cakkhundriyam.  cakkhundriye samraram  apagjati.  Sotena  saddam  sutvd
ghanena gandhain ghdayitoa . . . jivhdye rasam sidyilea kayena phul!lmbbam
phuszlvu < o« manasd dhammnam nmnuya na nmmtuguln hoti ndanweuatijanaggahi

. Anguttara, 111, pp. 99-100.

4 COf. Digha. T, p. 172—where the ideas of Qutti and Samiti are found to be the
same.

5 Bhikkhu abhilkante puatikkantc sampajana-kiari  hoti. Alokite wvilokite
sampajanakari hoti. Sammifijite pasarite sampajiana-kari hoti. Sanghdti-patta-
civara-dhirane sampajiana-kari hoti.  Asite pite khayite sayite sconpajana-kars hoti.
Uccarapassava-kamme .sam/mjdna -kary hoti. Gate thite misinne sutte jagarite
bhdasite tunhi-bhave sampu/unu -kari hoti.  Digha, 11, p. 292.

s Cf. Vauquh, in Asoka’s R.E. X11: Dhammapada, V, 375; Indriyagutto or
Imdriyagutti. Gutti = Vedic (Jupti protection, defence, guurd waichfulness;
of. Ang., IV, 1064{.; Digha, 111, 148.
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articles of use. There are sixteen Udgama dosas (inherent
faults) by which food becomes unfit for a Jain monk, e.
the fault inherent in food which a layman has prepared 1‘01
religious mendicants, the fault in a kind of food which a
mean has prepared for a particular monk, the food which
has been prepared for festivities, which has been reserved for
a monk, when he has to open locks before he gets at the food,
when a monk calls while the dinner is being cooked, and for
his sake more food is put in the pot which is on the fire, ete.?
There are ten faults in receiving, e.g. when a monk accepts
alms from a frightened la\,mdn (S’ankcla when the food is
soiled by amm.\te or inanimate matter (mmksi(a) when a
layman mixes up pure with impure food (unmisrita), ete. A
zealous monk should wipe the thing after having inspected
it with his eyes, then he should take it up or put it down.
Excrements, urine, saliva, mucus, and uncleanliness of the
body should be disposed of in the way described. Tn a
place neither frequented nor seen by others, which offers
no obstacles to self-control, which is not covered with grass
or leaves, which is spacious, in such a place he should leave
his excrements, etc.? There are: (1) truth, (2) untruth,
(3) a mixture of truth and untruth, and (4) a mixture of what
is not true and what is not untrue. A zcalous monk should
prevent his mind from desires for the misfortune of somebody
else, from thoughts on acts which cause misery to living
beings and from thoughts on acts which cause their destruc-
tion. In standing, sitting, lying down, jumping, going and
in the use of his organs, a zealous monk should prevent his
mind from mtnnatmg evil desires, ete.  These are the samitis
for the practice of the religious life and guptis for the preven-
tion of everything sinful.

The correct behaviour of monks consists in ten posts:
avasyika is required when a monk leaves a room for some
urgent business; naisedhiki asking permission to enter a
place; a@pricchana or asking the superior’s permission for what
he is to do himself; pratipricchana, asking permission for
what somebody else is to do; chandana@ or placing at the
disposal of other monks the thmgs one has got; icchakara

1 Cf. Dighu, I, p. 166: . . . na-ehi-bhadantiko, na-titha-bhadantiko, nabhi-
hatam na uddissa-katam na nimantanam sadiyati. So na kumbhi-mukhd pati-
ganhati, na kolopi-mukhd patiganhati, nu elakamantaram na dandaemantaram
na musalamantaram, na dvinnam bhufijamdananam, na gabbhiniyd na payamandya
na purisantaragatdya, na samkiltisu, na yaltha sa wpatthito hoti, na yattha
makkhika sanda-sandacarini, na maccham, na mamsam, na séram, na merayam,
na thusodalcum pivati.

 Uttaradk., XXIV, 17, 18; ¢f. Acaranga, I1, 10; ¢f. Pali Vinaya Pitaka,
111, 36.
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carrying out one’s intention by oneself or somebody else;
mithyakara, blaming oneself for sins comm.lt,t(»d; ?athakam,
assenting to make a promise; abhyutthina, rising up from one’s
seat as a mark of respect for those who deserve it, and upasam-
pad, placing oneself under another teacher.?

A worthy monk should have no intercourse with women
considering the consequences.  He should avoid them.
Those who have intercourse with women, have ceased to
practise meditation.2  One should not mind the entreaties
of women, but abstain from their friendship and company.
The pleasures which are derived therefrom are causes of
blamable actions. A wise and learned monk whose soul
is in a pure condition (lesya) will abstain from doing work for
others ;3 he will bear all troubles in thoughts, words and
actions.

A virtuous monk should never keep company with the
wicked. He should not stay in the house of a houscholder
except by constraint.  He should obey and serve a wise
and pious teacher.  TIf beaten he should not be angry.  With
placid mind he should bear everything.

A true monk should not say that this is meritoricus
and this is not meritorious.  He should guard his soul, bring
his senses under his control and put a stop to the current of
the samsara. He should be free from sins.  He is entitled
to expound the pure, complete and unparalleled law.  He
should try to reach beatitude.

If a monk is attached to vanities and makes his monk-
hood a means of sustenance, he will suffer again and again.*
A monk who is eloquent, who has bright ideas and possesses
high intellect, has purified his soul. He should combat
pride of genius, pride of sanctity, pride of birth,? and pride
of good living. A monk having conquered aversion to control
and delight in scensual objects, should silently repeat to
himself: a man must come and go according to his own
karma alone. The pious are not given to blamable sinful
practices.  Avoiding all cvils, monks should without em-
barrassment and passion preach the law.

A monk who complies with the rules for the yatis as
regards postures, lying down, sitting and exertion, who is

1 Uttaradh., XX V1.

2 Cf. Vinaya P., 1, p. 96: Yo bhikklu mcthunam dhiammam paliserali,
assamano hoti, asakyaputtiyo.

3 Cf. Digha., 1, p. b—Diteyya-pahina-gamandnuyogd pativirato Sumano
Gotamo.

L Of. Vinaya Pitaka, I, pp. 57ff., Buddha takes a monk to task because he
makes his monkhood a means of easy life and sustenance (udarassa karand).

5 Cf. Vibharigu, p. 345—Jdtimado, Gottamado, ele.



206 SOME JAINA CANONICAL SOTRAS

\\\QYQ\\%\\\S z\-(f(\\\amted with the semitis and guptis, shoulq
explain each single pomt of conduct. He should not allow
himself to be influenced by pleasant sounds. He should
persevere in control. A novice who has not mastered the
law does not know the law, but he will know it afterwards
through the words of the Jinas. A well-conducted monk
will explain the conduct of the virtuous. A monk by hearing
the desired truth, gets bright ideas and becomes a clever
teacher; desiring the highest good and practising austerity
he will obtain final liberation. Those, who having investi-
gated the law, are awakened and they put an end to mundane
existence. They do not conceal the truth or falsify it.  They
do not cherish desire for fame. A monk should be honest
and fearless. He should expound the syidedada,' he should
usc permitted kind of speech and should be impartial and
wise. He should utter pure speech which is in accordance
with the creed of the Jinas.  He should well learn the sacred
text, endcavour to teach the creed and should not speak
unduly long. He should deliver faithfully what he bhas
learnt. He should not pervert or render obscure the truth.

A monk who does not act nor kill, who is free from anger,
pride, deceit and greed, who is calm and happy, will never
entertain such wish that after his departure from the world
he will become a god or a perfected saint.? He does no
actions arising from sinful causes, nor has them done by
another person nor does he consent to another doing them.
A monk should not take food or drink when he knows that
a householder to satisfy him or for the sake of a co-religionist
has brought it. One should eat when it is time for cating,
seek cover when it is time for secking cover and sleep when
it is time for sleeping. When a monk preaches the law he
should preach it indefatigably for no other motive than the
annihilation of karma. Such a monk searches the law,
knows the law and endeavours to gain liberation. He knows
and renounces action and worldly occupation, he is free from
passion, possesses the semitis, being wise, virtuous, and
liberated, living on low food, desiring to get to the shore of
the samsara fulfilling the general and particular virtues.

1 Vide B. C. Law, Mahavira: His Life and Teachings, pp. 72ff. Syadvada
consists of soven nayas or viewpoints from which assertions are made as to
truth. According to tho doctrine of Sydadvada there are seven forms of meta-
physical propositions and all contain the word sydt, e.g. syad asti sarvam, syad
nastt sarvam—sydt means ‘may be’ and it is explained as Kathamcit (somehow).
Hastings, Encyclopedia of Religion and Ethics, Vol. 7, p. 468.

2 Of. Samyutta, IV, p. 180; Ang., IV, p. 461.. . .devo va bhavissami devasi-
Rataro vati. . ..
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A monk abstains from the five cardinal sins, slaughter
of living beings, etc. He does not clean his tecth with a
tooth brush, he does not accept perfumes, emetics and
collyrium. Such a monk does not act nor kill; he is free
from anger, pride, deceit and greed; he is calm and happy.
He is well controlled and restrained, avoids and renounces
sins, is not active but careful and thoroughly wise.

A monk, who has achieved his religious perfection
through the instruction of the Awakened One and stands
firm in it, who guards himself in the three-fold way with
regard to thoughts, words and acts, and who possesses the
things requisite for crossing the immense ocean of existence,
may preach the law.

A monk or a nun on a begging-tour should not accept
as alms whatever herbs they recognize.  He or she should
accept things which are pure and acceptable. He or she
should not accept food which has been prepared for Brah-
mins, guests, beggars, ete. He or she should not accept food
which does not belong to the giver. He or she may accept
food from noble f{amilics, distinguished families, and royal
families. He or she should not attend any festive enter-
tainment. He or she should not accept such food of which
he or she has some doubts in his or her mind. A monk or
a nun desirous of entering the abode of a houscholder should
not do so when they see that the milch cows are being milked,
or the food is being cooked, and that it is not yet distributed.

A monk or a nun on a begging tour should not accept
flattened grains, grains containing such chaff.

A mendicant should not stay in halting places, garden
houses, family houses and monasteries, which are much
frequented by fellow-ascetics.

A monk shall not beg pointing with a finger at the house-
holder or moving him with a finger, threatening or scratching
him with a finger, praising or cursing him.!

He or she should speak with precision.?

If a single mendicant borrows for a short time a robe
from another mendicant, the owner of it should not take such
a robe for himself nor should he give it to somebody else.
A monk or a nun should not make coloured clothes colourless
or colour colourless clothes.

The Jain rules of conduct and decorum, agreeing in their
essential features with the Buddhist rules, were broadbased
upon careful considerations and keen observations.3

1 Acaranga Satra, 11, 1, 6, 3. 2 Ibid.. 11, 4, 1.
3 B. C. Law, Buddhist Rules of Decorum, published in Dr, R. K. Mookcrjee
Volume (Bharatu-Kaumudi), I, pp. 381ff.
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The foregoing exposition of the principles of Jainism
may be made more explicit in the light of Umasvati’s 7.
varthadhigamasitra.  According to Umasvati, right belief,
right knowledge, and right conduct c()nst;ltuto' tho path to
liberation and they are called three gems in Jainism.  EKach
of them can be considered in its three-fold aspect, c.g. the
subject, the objeet and the means. In right belicf there is
the believer, that which is believed, and the means of believing.
In right knowledge there is the knower, the known and the
means of knowing. In right conduct there is the pursuer
of conduct, conduct itself and the means of conducting.
The right belicf is the basis upon which the other two rest.
It is the causc and right knowledge is the effect.  Right
conduct is causcd by right knowledge and implies both right
knowledge and right belief.

The five kinds of knowledge are: Knowledge through the
instrumentality of sense, knowledge derived from the study
of scriptures, direct knowledge of matter within the limits
of time and space, direct knowledge of others’ thoughts,
and perfect knowledge.

The five kinds of conduct! are: Equanimity, recovery
of ecquanimity after a downfall, pure and absolute non-injury,
all but entire freedom from passion, and ideal and passionless
state.

Right belief, right knowledge, right conduct, and right
austerities are called the aradhands.

The right beliet is the belief or conviction in things
ascertained as they are.2  Semyakdarsana is of two kinds:
(1) belief with attachment, the signs of which are the following :
almness (prasama), fear of mundane existence in tive cycles
of wanderings (samvega), substance (dravye), place (ksetra),
time (kala), thought activity (bhdva), and compassion towards
all living beings (anukampa); and (2) belief without attach-
ment (the purity of the soul itself).

The right belief is attained by intuition, acquisition
of knowledge from external sources. It is the result of
subsidence (upasama), destruction-subsidence (ksayopasama)
and destruction of right belief deluding karmas (darsana
mohaniya karma).

Right belief is not identical with faith. It is reasoned
knowledge. Adhigama is knowledge which is derived from
intuition, external sources, e.g. precepts and scriptures. It
is attained by means of pramane and naya. Pramana is

1 ¢f. Satrakrtanga, 1,1, 4, 10--13.
2 Cf. Uttaradhyayana Statra, XX V111, 28, 29. ‘
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nothing but direct or indirect cvid(.:nc-,e .for tegtln%) the
knowledge of self and the n.on-self. Naya is not'hmg ut a
standpoint which gives partial knowledge of a thing in some
of its aspects.

Right knowledge ! is of five kinds: (1) knowledge through
senses—knowledge of the self and the non-self through the
agency of the senses of mind; (2) knowledge derived from
the study of the scriptures; (3) direct knowledge of matter
in various degrees with reference to subject-matter, space,
time and quality of the object known; (4) direct knowledge
of others’ thoughts, simple or complex; and (5) perfect know-
ledge.  Knowledge (antaraya)? beliet, charity, gain, enjoy-
ment, re-enjoyment. power, faith and conduct are the nine
kinds of energies (virya).

Passions (Rasdyas) ? are four in number: anger, pride,
deceit and greed.

Sense faculties are of two kinds: (1) Labdhi: Tt is the
attainment. of the manifestation of the sense faculty by the
partial destruction. (2) Upayoga: The conscious attention
of the soul directed to that sense.

The bodies are of five kinds: (1) audarika (gross), (2)
catkriyaka  (flud), (3) aharake  (assimilative), (4) twjesa
(calorie), and (5) kdrmana (karmic).

The special attributes of jiva-soul are the following:
Knowledge (jaana), belief (darsana), bliss (sukha), energy
(r7rya), right belief (samyak darsana), right conduct (sumyak
caritra), ete.  Samyakteakriya (right-directed action) is that
which strengthens  right  belief;  withyarteakriya  (wrong-
directed action) is that which strengthens wrong belief;
prayoga-kriya is bodily movement; samdadana-kriyad is the
tendency to negleet vows; aryapathakriya * (actions relating
to behaviour) is walking caretully by looking at the ground;
tendencey to accuse others in anger; a wicked man’s readiness
to hurt others; weapons of hurtfulness, the thing which may
cause mental pain to oneself or others; depriving another of
vitalities of age, sense-organs, powers and respiration; in-
fatuated desire to see a pleasing form; frivolous indulgence
in touching; inventing new sense-enjoyments; answering calls
of nature in a place frequented by men, women and animals;
indifference in dropping things or throwing oneself down

I The Buddhist Sangitisuttanta of the Dighanikiya (Vol. 111, p. 271)
recognizes summd-fiana or right knowledge as one of the additional factors in
the Noble Eight-fold Path.

2 Tatthvarthadigama sitra (Jacobi Ed.), p. 536— Jacobi’s note.

3 Passions or kasayas arce the things which tic one down to this world.

* Cf. the Buddhist idea of the ways of deportment, Patfisumbhidargga,
1, 225; Vinayapitaka, 1, 39; 11, 146; Samyutta, V. 78, cte., cte.

14
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upon the earth; undertaking to do by one’s own hand what
should be done by others; admiration of hurtful or unrighteous
thing; proclaiming sins of others; misinterpreting the scrip-
tural injunctions which we do not want to follow; disrespect
to seriptural injunctions out of vice or laziness; expressing
delight in other’s misdeeds; trying to persevere in one’s
attachment to worldly bolongmcrs, deceitful disturbance of
someone’s right knowledge and faith; praising actions due
to wrong belief; not renouncing what 01wht to be renounced.

The causes of bondage (bundha) are the following: (1)
wrong belief; (2) perverse belief; (3) doubt, scepticism; (4)
venerltlon, (o) wrong belief caused by ignorance; and (6)
inborn error.

The ten virtues are the following: forgiveness (uttama
ksama), humility (uttama mardava), honesty (uttama arjave),?
purity (uttama seuca), truthfulness (uttama satya), restraint
(uttama  samyama), austerities (uttama tapa), renunciation
(uttama tyaga), selflessness (uttama akificanya), and chaste
life (uttama brahmacarya).

Twelve meditations 2 are the meditations on transitori-
ness, helplessness, mundaneness, loneliness, separateness, im-
purity, inflow, stoppage, relinquishment, universe, rarity of
right path and nature of right path.

1 Uttama arjava—Arjara has been understood by some as that simplieity
which is opposed to cunningness.

2 Cf. Buddhist asubha-bhdcana, 1" inaya, 1T, p. 68, on impurity; Visuddhi-
maggae (PTS.), 1, 84{f., 178ff.

14B
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